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PREFACE 


The chief function of ,i piefaci* is. I suppose, to providi 
formation for the Iniinod r'-mewer who has not time to 
ad tiirthei In a sense the preface mif^lit he called tin' 
ithoi'a own biMih-ieview , oi it is the hinik's \poloqi(i pu, uln 
a Ko apolog\, to he sure, need ho made for a new hook on 
e psvchologt of religion The sdcnce. if such wi' mat call 
, IS still toiiiig, and good Iwioks upon it an* scnice Peiliajss, 
. la’cnei, it is iiiciimhent iijioii oiu‘ v\ho hits hctoie the piihlu 
80 foiniidahh'-lookuig a volume as llie piesem one, even within 
' ) nevv a field, to slate at, least h's jmipisi' and tiis point of 
new in wilting it 

JIv pinposc m ea.siK stated It i.s. namel', ‘o dc^rnbr the 
'h(iw)is 1 oinsdon.siicss, and t(> do so without having any point 
view Without, that is, h.iving am pon i nj uew sate that 
f the linpie|udi( ('ll ohscrvei who h,is no thesis lo puno Mv 
'111. HI short, has hen [iiiielv desc iiptive, .mil in' method 
irelv einpiiical like othei iiieii I li.ne ms own theoiies 
xuit the philosophy of leligioii hilt 1 liaveni.de iiiiieinitting 
foils (ai i 1 tnist with some sukcss) |o dcsciihc the leligious 
msciousuess without undue iiidiieiue timn m\ philosoplrc al 
leories, hut incrclv hv going to espi'rnnce and wilting down 
hat J find 

I have ,ilso sought to ciivir the iicld with .i fair degree of 
leqiiacv , to do iiistue h\ both icligion and science, to hold 
Ce scales even hetwein tiio mdi' idii.il ,ind siKietv (I'o easy 
nattei m these davs) and to niaki iiiv hiKik of v.ihie and (if 
possible) of interest to both the gener 1 reader and the terhnie,il 
tiident J am of course, pa iiifiillv aware ol tin fad that n 
panv wavs I have fallen shoit ol mv aims It is now over 
wclve veaih ago that I iH'gan writaiig the book, and in thar 
ength of time so niaiiv changes come over one's evaluations and 
ine’s stvle thai in looking through the (omplcted volume 1 (an 
plainlv see (though I hope tlie readci will not) several distinct 
strata of thoiigfit and langiiagf biiperimposcd upon each other, 
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as throHgli successive freologic aj^es These diverse elements I 
think are not reallv inconsistent with each other, though in 
this I may be mistaken 

In whatever (dse I have failed I hope at least that I have 
avoided provincialism, both of the geographical and of the in- 
tellectual variety In order not to be conhned to the American 
Protestant point of view I have seen what 1 could of Roman 
Catholicism iii Europe, and ot Hinduism and Huddhism in 
India, lliinna, and (Vvloii As to the more dangerous pro- 
vincialism of tlie spirit, none of us knows how tar he suc- 
ceeds in f s( iping it To what civtent my training in psy- 
chology h,is jiiov inciali/ed inv judgment and my power of 
evaluation, the reader alone will be able to deeide 

Mv thanks arc due to the editois of the Ameruan Journal 
of Rehqutu’: l\ydioloqij and the Harvard Theological Review 
fot perniissioii to rcpimt (m levised form) some of the con- 
tent of this volume which first appeared in their pages, and 
to the following friends, fonnei students ot mine, who by the 
circulation of (iiiestionnaires aided me in the collection of some 
of mv material — naitielv Air .T L Cole, Mr H S Dodd, 
Air P W Hammond, Air E B llaif. Air M L Hazelton, 
Air II M Ives, Mt ]j E AKCiien, Air (' B Rogers, Air S 
I’ Ktanlev', and Mi A' Suaiiki FartieiihnH to mv wife am 
1 indebted loi ineieased insight into ihe iiiiur nature of Roman 
t'atholicism, tor ( oiisiderahle assistance in the preparation of 
mv mamiserijit and index and tor unfailing encouragement 
and keen though kiiullv criticism 

Williamstovvn, Massachusetts 
Apiil, ]!)20 
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CHAP TER 1 

1{1 LK.ION 

Ir IS ,1 ratlier oild tact rlial a «onl rt'jx itcillv on tlic lip' 
nl mon .iiul connotiu<j;, ajip.iiciitK, one ol tin most obvious 
jihonomoiia oi liiiimiu lito sitould lio 'o noiori ' 'ly ditiicult ol 
doliiution <is m the wind Ridiiijioii \’omo o1 iis sioiii rihli to f^ot 
a'ont; vvitliont iisini: tin' woid, and vot ulion ,iskod jusl wdi.it 
wo nioiui li\ it v(i\ tow ol I’s cm toll Aoi is this unsto.idi- 
TK'S' in till' oniplov iiioiit ot tlio toi'ii (ontin'‘(J to rio'O who luuo 
doiio lint liltlo svstoiiiaiK tlnnkiin? on tlio siibpit Not that 
till' liioat tliiiikois who lia\(‘ wiitti ii hool ' have iiojuloolod to toll 
iis what U'lioion i' — Piotossoi Liiiha i iinnicMti s torfv-oieht 
dofinitiotis ot kIihioii ftoni as iiianv ftioit nioii ' (and, olso- 
w'’oio, adds two ot Ins own, app<ii(*iitl\ to till out tli(‘ o\on liiilf- 
liuiiu ^‘d ) lint (ho stiikiii}; tliiii}; ahonl tlios^ dihiiitioiis is 
that, p'lsuasive as nianv ot tlioni aii', o.idi lo.nnod ilootor soorns 
quito llnpersnadod h\ am hiit his own Vnd whoii dootois dis- 
aproo what aio the lost ot iis pomi; to do ^ Can wo ho pistiliod 
in talking ,abont religion at all ' 

The truth is, I siqijiosi, that ‘ ri ligion ’ is one of those 
goneial and popular loriiis whnh have hoi ii iisid foi oontiirios 
to cover 'o vague and indehnite a lolleition ot plu'nomona 
that no detinition an he tiained whnh will iiitliide all its uses 
and coi 11 ide with evei \ one's iiieaniii}' foi* it TTein e all defini- 
tions ot religion aie more oi lets aihitrary and should he taken 
rather as postulates thiin as axioms In this sense I «hall my- 
self piiipose a tentative dotniition of leligion, not at all as a 

1 ' A rBjrhoIogical fstiidj ot Religion” (New York, Matmilldii 1912 ) 
Appendix 
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final or complete statement, nor because I think it of any great 
impoitance, hut becduse I intend to write a book about religion 
and it therefore seems only fair that I should tell the reader 
in advance not what the woid menus, but what I am going 
to mean by the word 

The definition uhieli I propose is the following Reli- 
gion IS the senoiii and soeial 'attitude of individuals or com- 
munities toward the power or powers which they conceive as 
having ultiiiuite control over their inteiests and destinies^ 
This definitiiui J jirojiose for vihat i( is worth, and if it is 
found in scveial wav*- defi'ctive, I shall not he surprised, nor 
shall 1 gri ally care It lias, hovvevei, one or two characteristics 
whnh seem to me of some merit, and to wliieh I wish to call 
the readei’s atteiitioii And its first, and perhaps its only 
merit, is that it defines nligioii as an “attitude” This word 
as a psvehologieal term has received its greatest emphasis and 
its eliarest exposition from I’lidessot Judd,'’ and it is 
Irom him, iii a geiieial wav, that J hoiruw it And with- 
out accepting all ol Piolissor .ludd s views on the subjeet ^ 
I shall sav hnefiv that tlie woid “attitude” .shall here be used 
to covfr that icspoiiAirc side of eoiiseiousness whieh is found 
in such tilings us attention, interest, expectaiicv , fi'eliiig, ten- 
deneit.s to leaetion, etc Thus it is contrasted with vvhat Pro- 
fessoi Judd (.ills “content,” the relatively p.iysiye element in 
sensation, tlu accepted and reiogni/id It ])i esujijiOsCs ■ iways 
an object at some soit, .mcl invoices some sort ot content, hut 
it Is itsi'lt a ic'Iatively ac-Inc .state of consciousness which is 
not to be' descTihod iii tcTins of the given but it is a subjectiv e 

- For views Bomewliiit similar to this fomp.ir(> A C Watson, “The Logic 
of IviligKin ’’ (tm Jour of Tlicol , W, <181 Irving Kings “The Develop 
ment ot Ki'ligiiiii ’ (New Voik, Mainiillan 1810), esp p 17 Perr_v’a“Ap- 
pioaili to I’hilijsophv ’ (New Fork S< riliner 1005), pp 06-60, and his 

The Moral Ivonomv “ (New Voik, s,crihner 100*)), p 218 See also 
Lowes Diikiiisoii's brilliant defense of a similar view of religion in his httl® 
book, “Religion a (ritnism and a horetast ’’ fl-ondon, Bnmlev 1006), p 
.VOff and Everett's Vloral ValiiPH " (New Viork, Holt 1918), p 382 

3 See his ‘ Peuhologv ' (New York, Seribner 1007), passim esp pp 
68-69 Also his article, ‘The Doctrine of Attitudes, ” Jour of Phil, V, 
676f 

* Hib hvpothpsis as to the concomitant phjsiological proceaseg aeems par- 
tieulai I V quest lonable 
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response to the given Thus it is not to be confined to auj 
one of the three tr iiditional dep.utiiients of the mind — “ know- 
ing, fefihrig, and willing” — but iiivohes faetois that belong 
to each of them 

' The advantages of defining religion as an attitude me now 
I think, sutheieiitly iiianitest It shows that uligioii is not 
a matter ci any one “ departnieiit " ot ps\(hic hie lint in- 
volves the whole man It iiieliides what there was ot Irntli in 
the historical attempts to ideiitil\ leligioii with teeliiig. In liet, 
or will And it draws attention to the tact that lelignni is 
immediatdv snbieetive, thus ditleriiia tioiii seienei' (whuh ein- 
phasi/ps ‘‘ content " nifher tliaii “ attitmh ”), and \el it [Hunts 
to the other fact also that i<li gioii involves and ine siipTioses the 
acceptance of the ob]c*ctivo Reli gion is tlie_,iitiliide ot a self 
toward an object m whic h the sell gennin<>l\ belnn’es 

I have qnaliiied the word “ attiinde ” in inv iielimi ion liv die 
adjwtive ‘ sih nil ’’ with consideiahle inisguiii}.' for'I do not 
wish to snggi'st that uligioii must liavi .1 fCi mini oh)e(t I 
have Used the word to indicate that the religions .itiitiide toward 
the Doterininer of Di'stiiiv niiisi not he •' nieeli.iiiie, 1 ” {.is, iie- 
eording to "Mr W.itson, die -eieiitdie attifiide is) hot loldlv 
intellectual If must have some f.iiiit tow li ul tli.il soei.d qn.il- 
itv which we teel in onr lelations tow.iid .mvthnig that can make 
lesjionsc* to ns It is oiiK in tins iiieijnent wav that the leli- 
gions attitude need 1 k' sikm.iI 

^galIl let me admit, or latlier insist, that this, liki' .ill other 
definitions of leligioii, is inori* or less arlntiaiv \\ lioever 
wishes to do so lias eerlaiidv a perfeitlv logical Tight to give 
a much narrower or a much bioader detinitioii ot the term, pro- 
vided he is willing to take the eonseijw riei s lie iiiav, if he 
chooses, even confine leligion t<> Ixdief 111 .Jehovah, on condition 
that he will stnk to Ins definition and coiisisli iitiv (all irie- 
ligious all men who do not so believii \ mnrow definition 
based upon a partieiilar theologual lielief, liowiver, has two 
patent disadvantages In the first place, it necessaiilv leaves 
out a great number of people and a great iiumher of phenomena 
which are by general consent reeognirc'd as religions Thus if 
we hold that belief in a personal God is the criterion of re- 
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ligion we not only ruti eoiintei to the general view which classes 
EuddhiMU in Its original foiui (that great stumhling block to 
most definitions 1 among the leligioiis, hut we are forced to call 
irreligious nianv deeph spiiitiial souls neaier home, who cer- 
tainlv ha\e soiriethiiig nioie within them than can be included 
under philosojiln m moialitv '' It religion is merely this purely 
mtelleetual and i.itliei sii[)ei lieial thing it is Iiardiv woith very 
mm li diseu'-sioii Ami, in the second phne, however much it 
nun be worth, at am rate it is not ii snhieet that (an he discussed 
by pscohologv One pineK iiitelh'etual pmition does not differ 
psvi liologn alh tiom anothei Heme the very admission that 
theie IS sneli a thing as the psyehnlogx ot leligmii piesup])Oses 
that we mean lii leligioii somelliing eUe than a theological at- 
tii Illation 

Cm a somewluit similar ii'ason the student of tlie pscehologv 
of leligiuu will licsitate to accept Durkheum'' (much mold satis- 
facton ) view whicli seeks fm the essential (haiaeteristic of reli - 
gion 111 tin distiiietioii hetwien the sailed and the tiiotan e A 
dolinilion ol' leligioii based on tills distinc-tion makes a vei\ ptac- 
ticnl woiking In potliesis foi the soi loloaist, as n shown in IHirk- 
heini's long ,111(1 udmirahlc* woik, “ 'I’he Memeiit.iiv Foims of 
the Keligmiis 1 ifi,” ’’ 111 wliidi this po'-itiim is maiiitiiined and 
ilhistiatid lint tin licaik shows no less ele.uE that nuiklieim’s 
idetifitieatmii ot leligioii with th(‘ idea ol tin s.uied has notable 
limitations, ji.ii I iciil.u 1\ fiom the pscc liolognt’s point of view 
It disiiihis iaiiU enough the teligion of the tubes of leiitral 
(Aiisli.ili.i , hut it lean's out of .luoiiiit miidi that is ot im- 
jKirtaiue ill the leligioii of the modem eivili/ed man ^ klaiiv 
leligmus lidic fs and idigious i ites upon wh ich groups ox eoni- 
muuifies agiee, and which imn lie studiul obiis ti\ d\, eome 
well 'eli'ougli under Durklieim’s foiiiuila ,Tm'fllie mental attitude 
of the modem leligions indicidiial contains a good deal which 
we should have to le.ive out were we to (oiifiiie out sfudv to the 
limits set li\ Duiklieini’s method ot stating the piublem His 
detiiutmii Is de\ ised for the use of aoeioloi^v, but it is the func- 
tion of till' pscdiotogs of religion to describe a large mimhcr 

'* ( f }ltlnr(, Dimh (Paris Altan 1907), pp 18C'l05, and the 

cahOB there (ited from Arnat s and Flournoj’s and Leuba'a colleetions 

® London, Macmillan 19lo 
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of facts and to face a vanch ot piobleiiis -wliicli can not lie stated 
in terms cf ffioiip cousciousiicss and wlutli lia\c no siguiticant 
relation to the distinction lietwccn the sacicd .nul the protanc 
Both tlic tlieolojiical and tht‘ sociolonn.il dehii|il ions of uli- 
jj,iou lUe, theietoic, too nairow to he ciitiielv .itist.utoiv .is 
hasps tor a psM'holofrical stn'cfrof leligion (.)iv the other hand 
it IS possible to in, ike the delinition of religion so hro.id ,ind 
inthisiie ,is to emptv it ot all p.irticiil.ii iinsiniiif; ^ 11 iiliitum 

is eieivtliiiiH it will (ease to he an\thin!r 11 , ,is '>\e an sdnii- 
tiiiies enthusiabticalK ndd, all thouahts, all leidiiifts, oiH ^oll- 
tions of all men aie always iidiHioiis, then lelicion hi'S'onie- 
sMioiiv moils with eoiiseioiisiiess, and w’e li ive siiiiplv losKonc 
HOod (dd W'oid out ot oiii l.uiHuaHe v, 

'J h(‘ dehiiitioii I liave snooi.^ied ah()\(' unis ’o inoiil both the 
extieines ot nariowiiess and of excessive liie.nlth It lot's not 
neeess.iiiK piesiippose (hat .ill ni( ii aie ii linions — tlic\ .ue so 
milv il tlies hcdieve in a J’owci that has ullitnile eoiitroi ov( r 
then (lestiriit's, undonh it this I’owei is sullan niU leal in tlieit 
minds foi them to h.ne ,i loiisi ions .ittitmle low.ud it wliicdi in 
some l.iiiit was mij;lit he (.ilhd soi lal I do not k.iow that all 
men have this .ittitnde It max he th.it theie .111' moments in 
the lixes of ,ill when thex do -- it so .ill men li.ivi ieli{>ious mo- 
nu'iits It not, tlieii tin k aie some < oinpli telx iiielis>ions pel- 
sons fl'heie ceitainlx .iie millions xxlio aie iiieliHioiis iieailv 
all the time amt 111 whose livis leligion jdaxs ,1 \(ix nef>;lif;ihle 
jiaitj On the othei hand, oui jnojiosed di li.nfioii would ieu)»- 
iii/e m.inx .in atlieist as leligioiis - - ami 1 do not see tiow wti 
(an .ix'oid doiiiH so it xxe ,iie to leirard i(dii;niu as i eholof;- 
le.il object'^) Ceitainlx 0111 delinition xvonld knd .1 ^le.it deal 
mole lelijjiou in some ag^ntudJiS th.in in m.inx i hni(h-H(X'iH A 
man max go to Clmrcli all his hte as the conx-eiitioual “ thing- 
to-do," he may ejie.it the (held e\eiv Suiidav .iiid iievd donlit 
one of its asseitioiis, .iml v t flie piolibaiis ot N.itmc' and Dis- 
tinv may he so f.ii lemoved +10111 .ill liis ttioniflit. and the Ood 
of xvhont'thc ('reed sjie.iks may lie so nnieal to linn that hi' can- 

unclei thi propoNed (klinition ont tould spdik of Hudi a ]»ohi- 
tiou as that of Mi Bdirarid Russell as kIi^iouh is indeed a qiiention, but 
certainU hts attitude toward the lo^ual and isthetu asjieft'd of realitv is 
cloaeU relatisl to i eli+rion See bin c*sh^V on “ \ Free Miin'H Worship,’' 
reprinted in “Mysticism and Logic'* (London, Longmans 1918) 
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not justly be said to have any conscious attitutle toward Hun 
or a ny other cosme re ality The cosniie realities and pos- 
'slbilities may he completeU barred from his thought by Steel 
Common and the price of eggs To such a man God is not 
sufficiently rei.^ even to lie doubted It was something like this 
that Tennyson had m mind when he wrote, 

' “ There is, more faith in honest doubt, ^ 

Believe me, than in half the creeds ” , 

The nderenee to “ faith ” and to ‘‘ cosmic realities ” which 
seems to have crept in iiievitablv, brings np the qnebtion of the 
relaVloii of religion to tlieiiloguy] belief, and it ma\ as well be 
dtalt with at once And first of all it must he said most em- 
phatically that icligion is not thcologj It differs from theol- 
ogy and philosophv and science in that it consciouslji caies for 
the ultimate cosmic problems not on Then own account but fiom 
practical and personal consideratioiis_ It is not a doctrine nor 
alaw nor an hipothesis but an attitude, and essentially an atti- 
tude of ej peclaiK 1 / Its real and basal question is not, What 
is the Cause or the ITtimatc Nature of the World ^ but What is 
going to become of me — or of us — and vihat is the attitude 
of the Heteimiiier of Destiuv fowaid us and o\ir interests ** 

This subjective nature of religion seems to be almost a dis- 
coverv ot our own times The Eighteenth Centurv practically 
identified religion with theology, and i1 was not till after the 
psychology of Sehleieimaeher, on the one hand, and the evolu- 
tionary point of view on the other got well iiigiaiiied in the 
minds ot w-nters on religion that the lelatively subordinate 
position of aiiv jiartieular belief within the life of religion was 
apimH'iated f Tlie oiigin of religion is iioyv sought for not in 
anv' externa] revelation but within the snlijf-etive needs of Iiu 
man nature, and its (levelopiinnit is to be traced thiough~pur^ y 
htmiaii inttuenees, as is the case with language, morality, aiid 
art} Tims we have come to see that religion is essentially a 
hufnan thing, a biological product and iiistriimeut, that it is to 
be understood bettei by obseiving its functions than hv analyz- 
ing any of its particular doctrines, and that it is to he judged 
by the way it works rather than to be tested by logical canons 
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as an jntelleetnal Religion is not so niiich theologj^ 

as life, jt IS to be Incd latlicr than reasonod about ) 

In short, religion is not a fheor\ about reabt\ , it is a leality!! 
And yet we must not foiger that it is a lealits vsliicli iiieliide' a 
tliporv The fact that it has bad a/suhjective origin and growth 
of much the same nature as lan^age, inoialit;, and nit, niiirt 
not lilflo from us the other tait tli^ it involves an outer refer- 
enee of a sort that these do not (It i' an attitu de toward the 
‘ pow eis in ultimate eon tiol of one s <)est! n\ . iind heu cc uii^ves 
a’Tii^ief in such powors'\ This belief need not be evplii it — 
often, especially iif'earl^ times, it is not so But if it is iiii^t 
explicit it 18 at any late iiiij)]_i< it , and luiiitiibls foi most of 
us niodcins it is to a consider, ible extent actuallv explicit i. In 
one wa^^ or another, then, religion aUva's ,iiid neeessaiih in- 
vohes some sort of lli(olog\. (soiiie suit of b elief ,iboii 1 the iiltW 
mate Deto riiiinor o t Destiiis^ Ri ligion i' not ineulv a fec'llnffi 
if is, as Piotessoi d.iiiies -a\^, ‘‘,i (lostiiLitni ■>! new facts as 
well ” It takes itselt serioiish, and is not satished with bmng, 
simply eoinfortiiit’ and “iisdul”, it inisins to be also 'true 
The leligioiis c onsi loiisness iiunit,ibl\ lonsidirs its religion 
ob|eetn'e as well as sub^ectue And if it be -aid that \)u‘ .ralue 
'oT religion at any r,ite is subjictiii oiijv tluai ,it hsist religion 
ini'isr not know that this is the e.ise, tor it it leairied the secret 
both its lallic and it would cease to be eien subjeetive 

This fact that religion is an atfitiide dial involves a be Im?' 
diffeieiitiates it fioiii iiior.ilih No one indu'd eaii deii\ that 
the two are xmrv ( loseh ulated, that in origin rhev were hardly 
distinguishable and in development have gone side h\ side, nor 
that the two max and should (ommand the s,un( things This 
almost inexfneable relation of morality and leligion has been 
influential in deteniiniing much tliat i- loftiest and beat in the 
messages of all llie prophets and gieat religious leaders of every 
religion, and it was tins upon wlii< li Mesiis laid peculiar em- 

s Cf Prof Foster’s admirable littlp book “ Tbe Function of Ileligion in 
Man’s Struggle for Fxistenic” (Oiicago, tiniversity of Chicago Press 
1909) 

s'ihis 18 true of all religions that ha\c reached the stage which Boueset 
falls “Religions ot Ihc Law” See his “What is Religion’’ (London, 
Fisher Umun 1907), Chap V 
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phasi'i Th(' different “ In stone al religions,” m fact, are dif- 
ferentiated fioni eaeli otlier largedv by the moral ideals they 
uphold, and lienee may be said to be characterized chiefly by 
their ethi^l teaelniifijs In faet these “ Instorieal religions ” 
regnlarlv contain two ipnte- 'distinguishable, though also quite 
inseparable, ^jiiomi nts - 'an attitude tonard the (^introller of 
Des tiny .ind-' a system <>? teaeliiiigs ab out t he eonduet of life 
In every" veil foiiiied religion, indeed, each of these is the 
natural or inev liable- eorrehife ot the othei, but the> are still 
theoretie,ill\ d istinguishiflile (lienee each of these religions 
may be said to lie both a leligiou and a system of ethics With 
this explanation I tnist it nill not seign paiailoxn al if 1 .say 
that yyliile evei y “ relignni ” is in jiait moialitv, religion and 
moitiTity .is sneh aie not identical 

The Ja(t fliat both leligioiis .Old nioi.il element, s are to he 
found 111 (yen gieat religion and aie always doseU as-ociated 
will explain yyln so many wiitiis haie .iliiiost eoiiipletely iden- 
filied the tyyo Fiom tlie fiiiie ot St I, line to the iqipeaianee 
of flit I, (test booh on tlie sul)|eit yye Inive been told th.it pure 
religion consists in yisiting tin oi|)haii .ind yyidow in their afllic- 
tioii and III keeping oiieselt inisjiotted tioiii the yyoild — in other 
wolds. III jieisoiial and siki.iI nioi.ilify Tins identifieat ion of 
religion with luoi.ihty - ospienilly yyith soi lal morality — is 
defended .it length in ihotessoi Ames’s .idimr.ihle “ Psychology 
rif Religions KypeiKiue” Rilieion is their defined as ‘ ‘ the 
■oiisi loiisiie ss (it UitJ- luglugiL yoeial yalius”'", .iiid throughout 
the book this Mew- tli.it religion is sinqiK social i igliteoiisuess is 
eontinn.ilh lesl.ited .iint tiesbly illiisti.iteil Thus " iiou-rc- 
hgioiis pen sons,' to yvhoni Ames deyotes a eliaptcr, are those 
y\ho, loi laek ot some mental endoyyment, aie not iiitc-rested in 
the yyc'lt.ue of society, yyheieas the typically religions people 
are those yyho work foi scK-ial iinpiovement More explicitly 
his position is expi c ssed thus (“ The term moral has been used "i 
to designate those ideals which jicwtaiu particularly to hiimaig 
social yyelf.ire in distinction from the (hums ot uligion which' 
seeks antlioi ity foi eoiidutt iii the will ot a Deity The con-x 
trust betyveen moial and lehgious conduct belongs to that eon- ( 

'"“The T’sycliiilogy of Religious Experience” (Boston Houghton, 
Mifflin I'llO) pp VII, 168, 1611, and m fact throughout 
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wptioii of the woild which uiakc-s a rmid dHtuu’tKni hotwoon 
tho uatiiia] and tlio Mipeiii.itnr.d, hi'twi'cii llic hmnan .ind the' 
dninc'N But it roliiiinii !■- idcidihi'cl with llu' most intimate 
and vital phaM'-, ot the’ '~i)cial coiim iohsiuns, then tlie di'-tim- 
tion between inoialitc and icdi^iiMi Is not K’ld ^\tl nun at 

ideals are lehaions in the deRiee to whuh tliev aii' ivjnessums 
of great vital inteiests ot societv 'J'he attempt lo di'iiuit 

tlie field of natiiial nioialifv tioiii icligion piesu|iposes m tin 
oldej wiiteis a dualism betwien hiiinan and ilnine, rAiiu.il 
and rogeueiate natures A\ illiouf the ih liiiile .issimiption 
ot tins dualism rhe line hetweiii nioialit\ and iiligion Ix'eoiiies 
uhseiire and feuds to canish i onijileteh ” 

As was said some tunc aito, evi i\ one. in a sc nsi>, has a naht 
to niaki' his own defimfioiis toi lii' owi I. , ms, jirin uh d he 
will false the eonsccjui'iK es But while *liis i tiiu' ahs’ri.uth, 
it would seem tlnit ihnm is due to tlie tiadite rul uses of 

ihe laiiuuasn' iii which cme ’.appeus to he s' ntuc" No one can 
lie loRKallc lestr.iiueil tioin deliiiiiis; kIirioii a- uioialitc But 
it siniuld at le.isf he pantid out that lo do so is to depail fioill 
the iisaRcs of th(‘ I'urIisIi toiiRUe Aacl it would seeui that 
letoie appropi lat iiiR a (ounrion and ii'c f il rhoiiiili souiewliat 
iiidefaiiite, old wind such is leliRioii and nialsing it ixaellv 
'Mioinnioiis ,ind intc leliaiiRi ,ihle will, another r ouunoii w'oid, 
aioialits, 1 ‘rotessoi \iii( s ,nid tie' imitieious wiiteis who agree 
with him should at least iciin loi us a new won] whnh we might 
use 111 ])laee of the old one Cl'i'i . <all it wlial c ou will, flieie is 
in most liuiiian lucs an attitinh towaid tin Itetc i iiiinei of 
Destiiiv wlneh siirqiU n not to be nlcntiiied 'vilh leial iighte- 
lusness or aiiv othei Kind ot nioialilc^ And lie attitude eei- 
ainlv appioai lies uiin li nioie i loseh pi the coiiiuioii nn aiiiiig ot 
he English wind rr/ii/imi than does pK. ,idm,,ahle tiling 

ivlneh Ftofcssoi Ames h.is siiggi “ti d as the e(|ui\al(‘ut of the 
eiiii It IS this attitude — not iiioi.ditv — that cine expects to 
read ahniit in a hook on ii ligum And if leligioii he tin' sort 
if attitude 1 have suggested, then it m jieifecllv possible that a 
•ohgious man nui\ he inuiioial and that a nioial man may bo 
rreligniiis A dee|iB leligioiis man iiidce] is not likelv to sin 
rreath against Ins own code of morality, and his religion will, 
11 1'p 285-87 
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in fact, be hia g^eatt'st help toward righteousness Eeligion and 
morality may and often do and always should lay down the same 
commands But though thus mtimateh connected they are for 
all that quite distinguishable Religion it taken seriously and 
rationally will be deeph moral , but it ts not morality 

One of the sentences cjiioted above fioin Professor Ames is 
certainly irrefutable — naineh this “It religion is identified 
with the most intiinate and rital phases ot the soeial conscious- 
ness, then the distinction between inotalit\ and religion is not 
real” Suridv tins is so If ridigion 1 m‘ so identified then it 
becomes theiehv nioralits Hence the i|uestion of the relation 
of religion and morality is sirn to be elosels conneeted with 
the further question of the social nature of religion The 
definition 1 have suggested would of <ourse make it sonietlnng 
more than the “ i oiisc lousiuss of the highest social values”, 
but beyond this tliere arises the farther consideration of the 
part plaved bv society and bv the individual in religion 

Till' last twenty-five vears have witnessed one of those re- 
markable iiitcdlectual epidoniics^to which the human race is 
so iiotablv~suI)]ect TF this weie a book, not on the psychology 
of religion, but on the jisvebologv of pbilosopbv, siweral eliap- 
ters nngbt veiv well be devoted lo tb< vciv striking way in 
which the “cold intellect” gels niiioiulated with abstract and 
academic tbeoiies — a wav (pntc oomparable to that in which 
fevers, slang, stvles of diess and idigioiis enthusiasms spread 
In the Eighteenth Centuiv it was tj^e idea ot tlie individual that 
was contagions The 'Iwentietli (’entiuv is soiiiidlv cured of 
that e\ccss ( fortiinatelv for ns) and the iiiipoTtaiiec of the , 
“ soeud” IS to-(lav leeeivmg at la<f its due''* Especially is' 
this the ease with die stiidv of leligion The Eighteenth Cen- 
turv regarded rcdigiou as purely an individual matter, and 
even sneli recent writers ,vs Dfax Midler and V P Tiele speak 
of the leligion of piimitive men iis though it were puiidv a re- 
lation between the individual and the “ Inhiiite ” whom he 

12 Cf further Professor Palnur’s “The Field of Kthics ” (Boston, Hough 
ton, Mifflin JdOJ) Chap f\ (sjt pp 1 77-82, and llehert, op cit pp 178-86 

13 Cf ^^a^ne^ Fite, ’ ihe FXaggeration of the Soiial ’ Jour of Phil , IV, 
pp 393-96 
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“ perceives,” or ‘‘ apprclicml-! ” TIk' present reaction 
against tins mow is mi violent tli.it peili.ijis 1 iii,i\ be evensed 
for liavinsf leleired to it a*, an ‘V| mleiiiu '1 l'lo^e^sor Ames’s 
view of ri hfitioii as a form of social coiiseioiisness, quoted above, 
IS typical nt nearly all the lecent tieatiiieiits of tbe subject. 
Professor Iniuiif Ivitur exjnessis biiusidf lu almost tin- same 
wav as I’lofessor Ames ^Ir Jevoiis distiiia;uisbes religion 
from fetichisin and from ni.iatie purely bv its six'ial nature 
‘ KelifTion IS social an, affair of tlie eaiiiiiniiiit\ . fetichism la 
anti-soeial, eondemiu tb bv tlie (omniuiutv " “A fjod is not 
iiieielv a powei coiieeneibof intellietiiallv and felt ernotionallv 
to be a personal jiower from wboiii tbinqs uiav be hoped and 
feared, lie mii'l indeed !«■ a peison.il power and be regarded 
with hope and feai, but it is bv a (ommnnilv tb it be must be so 
regarded”^’ Piom a diftiient iioint ol mi w but in e,,ential 
harmony vvitfi tin' <iutliois uted, Piotessor Patten '■>"gins liis 
recent work on “Tbe Son.'' ll.isis of llbbgi m ’ with these 
wolds “ Tills book ideiifilies religion, lot with inor- 

alitv, but vMtli the so lal reaetioii against di gei erution and 
vice” Ami I’lotessoi Duiklieim di lines leligions l/Lliefs and 
piaetiees as those wliidi eairv witli them soeiai obligation, and 
insists that lehgion is altogetlii i a soci.il phenomenon 

It was, indeed, high time tli(‘ soiial element leeeivod ita 
jiroper emphasis, and tli.if iilmiou w.is seen to be as niiicli a 
matter of tbe eomnimutv as ot tbe mdnidual Ksjieeiallv fiom 
an bistoricnl point ot view aie tbe authors quoted, and others 
like them, justihed in tlioir insisteiiee that religion has always 
sprung out ol a social background and lias never been tin' prod- 
uit ol a single ludiMdual ) ,\moiig jinniitivc iieoples particu- 

Ma\ jMnller 1 1 c tin < h on tin Orijrn i*n<l < iiow tli of Udij^inn” (Lon 
don, Txmpmans IMOl ) Jxiline I 

I* I lele 1 Mnn iit'< tin S( n in i* of I\t hjiioti ’ (1 diiiburgb, Black* 

wood 1807 and 18“0) A ol II, j»p 210 ill 

rhp T>f velnpim nt of Ki ligjori ’ pt/HSim * 

‘ lntrodu( tion to the Study of t omparalue Tliligion'’ (New York, 
Macmillan I'lOH) pp lifi Hb-f7 S<( «1 m/ pp lil, 217 and hiH “In 
troduction to the study of the Hintorj of lldigion (LoncToa, Methuen 
1^04), pp lOI, 106, l77-7« 

New York, Matmillan 1011 

“ J^e la Definition de^i Phenom^nea religieiix ’ L’Anin^e Sonolopique, 
Vol II, pp l-iS See alao hia ‘ Flemc^^tary 1 orms of the Religious Life,” 
paaaxm 
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It also gots itself expressed both iii s(K'ief\ and in tlio individual 
The social expression of uligion so far forth .w it is a matter 
of externals belongs not to the psvehologv of i elision hot to 
history, antliropology, and allied soienees As ]i-\cludo<rists 
we are inteiested primal il\ in the wax lehanm maiiitists itvi ,f 
111 the thoughts and feelings and aetnities of indnulnals (i < 
of individuals 111 soeietx) It max theiefoic nol la oiil ol place 
to (]os(‘ this eliapter, whidi aims to gi\e ,i geueial \ u w of 
the nature of religion, with a eoiisideialum (d eeitain Upis of 
ri'ligion as it gets expressed in iiMluidiial ini'ii and women 
'I [ns relatndi eoiieiete manner of tieafiiient slioiild. I think, 
show uiiidi luon'deailx xvliat soH of tiling ich^nii is tli'in anx^ 
amoniit of alls) I act disiusMon ‘ 

In an eailiei woik J duujed leli'Moiis !« lief into three 
diief txpes, — “ pnmitixe < l<^(lllllpx .'' “ inli llei tii.il heln-f " and 
“ emntional heliej') '-' The (list two of these ieriiis exidain them 
selvi's, while the last was made to indndo “ ih' x'dl tohdiexe” 
1(11(1 AI vstu isiii III his gi(,it work, " Tin '\’ ( i n al Klemmit of 
Ueligioii,” •' Jlaion voii Iliigol makes iise ot iiaefuMllv the 
s'ame dixisioii, appUiiig it. howexei, not sini|ilx to hdiet, hut 
to lelig/on as a whole Tins tuple divisnii, in f.ut, he re- 
gaids as iiltimatelx based iijmi the surntnic ot llie ideo-motor 
aic xxliuli begins with s(Mise-imp.(s-,ioii, iiiom s thiongh tlir (eii- 
tral process of leflection am] ends in the final disdianje ot tlie 
will 111 adioii-" fteligioii lias (liiis iIiko as|ieets, (1) the 
“ tiaditioiial or “ histoi leal,” (' 2 ) the “ i atioiial," and ( 3 ) 
the ■' xolitiomil " JO “nixstnal” 

The teiidem \ to divide things into tlnoes is ecilandx' one of 
the einiosities ot liiimaii natiin ^\’e may seek to pistifv it 
ai 0 ( 0 ding to out tasti' hx a)>]i( al to llie Uetlex Aie, 'In* llegehan 
Dialeotie, nr flie lloh 'J’lniitx Hnt xvhat( vi r its origin, 1 
1 m‘1ic\( an ii'ij'Teindu e(l (onpiiKal slodv of tin fai t“ well «hnw 
that both xon Ungers triad ami miiif au t(X) simple and that 
the last iiii'iiiIh r in hotli ( ases will haxe to he ex)iitii(led, giv iiig ns 
(alas’) foui types co- aspects instead of three For certainly 
the “will to believe” and the a(tiv(, volitional, practual ■ x- 

20 “ The I’svt of ” (Vew "iork Mttfmilittn 1}>07) 

21 Taonfion jind ^ork D<«t & Co 

22 Vol I, pp 52 and 57 t 
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prcssion of religion are as far removed from the mystical form 
of religion and belief at, flie\ are from the mtelleetnal 

I think, therefore, we shall be justified in saving there are 
four typical aspects of religion, or, if you like, four tempera- 
mental kinds of leligion — (l)*^the traditional which takes its 
attitude from the aiifliority of the Past — fiom parents, teach- 
ers, tradition, the Church, cicJL{2) the rational, which seeks 
to free itself altogether from anthoiit\ and to base itself piiicly 
on reason and the facts of verifiable experience ,* ( 3 ) the mys- 
tical which appeals soleK to a particnhii kind of experience 
and a kind tliat is peeiiliai1\ snhiective and hence not ‘■cien- 
tifically verifiiihle, (f)>the practical or moral winch lays 
Iho emphasis ui»on the thing that must he done rather than 
upon the thing that must he Ixlieved or felt All foui of the^e 
aspects of icligion are to be found in eveiv geinnnely religious 
person and i n varying degree according to circuinstimeeb and 
jiarticuhuU accoidiiig to age Thus the child is characterized 
(almoat entirely by traditional leliaion, the adolescent is an es- 
jiecially good exainiiie of tlie lalioiial and sometimes of the mys- 
tical aspects, while in middle life any one of the four aspects 
may be most protmnent, and heie the praetieal or moral ele- 
ment certainly gets its last dmelojimeiit 

(]) The tiaditional asjiect nianitests pseli under many 
forms It first apjiears m the relii>ioii of the child yyho accepts 
everything that is told him hecanse if is as vet out of the ques- 
tion for him to doubt anything It ehaiai ferizes most unthink- 
ing adults who have littii oi no leligious feeling and who if still 
religious at all are so largely from habit and hv ineitia A 
very diiieiciit elass of persons wliose religion is ehiefly tra- 
ditional IS constituted h\ those verv eainest and geniiiiiely re- 
ligious souls who hiid in the traditions and forms of their 
Church something so angnst or so beautiful, and withal so au- 
thoritative, that they have onlv a deaf ear for any protests their 
intellects may oiler, and their own, sonietinies well-developed, 
mystieal teiidenoes are made subservient to the dominant de- 
mands of the Tiadition which they lov^e 
(We all start in as formalists and all historical religions in- 
evitably contain and piohahlv alwavs will letain a good deal 
of the purely tiaditional )^lihm never has been, and presum- 
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ably ne\er will bo, a mere roa'-oniiif; bouif;;, and ovoii if be were 
bo would liaio to .ifeojit fioiii the aoi umuliition ut soi lal tia- 
dition most of tlu matorial about whudi bo is to loiisoii ) And 
the traditional aspect ol religion constitiitos a laigo part i»f 
its social natuie As b atboi I\iioll said in ooniiiioutini!; upon 
von Hugol's book ‘‘ Holifrioii is nistitutioiial pwt booauso it is 
sodal, booauso it is onh lliiou"li the eduoatioiuil iiitliienoe ot 
sooiofv that the comiininisid relmioiis experieiiie and rellectioii 
of the past uoiioiatioii' iiio brought to Ixair upon us so as to 
w'akon, guide and stiiiiuhile our religious faiultv whuh else 
uiight remain doiin.iiit, oi at best onh roiiidi a rudiuit ntiirv 
dmelopnient ” " 'I'lie legitiniate end ot iiist itiitioiuilisin i- to 

K’prnduoc the eonimon and tiadinoual t\pe f uligion in the 
iiiduidual soul <ind this, not b\ ,\,i\ ot .'loleu iiisoition from 
the outside, hut l)v stunulaliiig and guiding tIk natural juix'oss 
ot spmtual gioivlh 

Such ar<‘ the ii'es and sneh the normal <h '’elei iiiimt ot iiisti- 
tntlolial 111 ti.iditional leligion It probahi , reahes itsbighist 
sane and he.ilthv loiid tioii in the I’rolest.iiit I'.jusiopnl Cliureb 
Its daiigeis .ai(‘ e(|iuilh obiious The tr'iditionalist i so in love 
with his nwii lull l\ till 111 o! gloiioiis tiaditioii that he is sadlv 
liable t(' hliiidiii ss toi all else Iiislitiitioiiiilisin if left to itself 
tends to d'selop a nairow e\( hisivencss and intoleianee wdiieh 
sees no good in amtliiiig hut it^ own fonii and tiaditioe And 
worst of all it IS so hound to the pa^t (hat tin (her development 
thiougli leasou and j)er^oIlal e\[ierieiiee aie made .ihnost mi- 
fiossihle The old is so tine that the m w eaiinot hi good God 
IniMiig spoken oiiee toi .ill iiei d iie’'er Sjieak iigiiiii (n onop 
it has ('vei been the pi le-t who has most opposed tlu jirophet J 
The ui\-.tie wdio tiiists his \ isjoii .ind tlie thinker who dares fol- 
low his roa'oii have no plaie witliiii tin told ot a stiff eeeleeias- 
tuism “ Tt^ 'l)|i ( t is not inerelv to give a i ertaiii bias — (hat 
Is tin object of eveiv ediuational mstiti lion — hut to make 
the subjeft iiiiiiiiiie .igaiiisf ,ill other iiillueiiei :> to which lie 
rriay^ lie expose d in (he (oiii-,e ot his life tt is not so miif h the 
more oi less iineoiiscious gning a bent that is jn question, it 
IS the giving a heni whuh is, so to spc'ak, itsdt a bent to a 

George Tyrrell ‘TJie Elunent of Ktligion ” Quarlnly He 

view, text, 101-12(1 * 
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bent It IS the deliberate effort to prevent a man ever coming 
into the rights oi his reason on the assumption that, in the 
most important matters, the reason is incompetent ” 

(Thus the religion ot traditionalism if left to itself, without 
the fresh air of the reason and the warm life of the mvstic ex- 
perience, becomes cold, di'ad, and untrue Xit inevitably dwarfs, 
dries up, and stultifies those who viehl themselves altogether to 
itXAnd when carried to its extreme form it ceases to he re- 
ligion, for it h( comes so jneoeeiipied with the sacred rite or the 
pious form of words handed down and sanctioned h\ the East, 
that both cease to have an\ meaning j Example^ approximating 
to this extreme me to he touiid in tlu‘ Clinstiaiuty of the Greek 
Cluirdi and the llnddhisin ot China iii tlu'ir woist forms 
When the (osniic haekgiound is thus lost fiom sight the per- 
foimance ceases to arouse oi to imply anv attitude toward 
the Heteimiiier ot l>estiri>, and thus becomes merely tradi- 
tional iiiummciy and (‘eases to he in anv sense religions 

( 2 ) The gieat toe ot excessive institutionalism is rationalism. 
It Is largely hv means ot the (onstant exercise of the reason 
upon matfeis religions th at religion is keiit vemng and in touch 
with the icst of the life of man 1'he Kighfoenth Ccntuiv re- 
garded religion altogciher as a m.ittin ot iciison and, while not 
cverv' one would iidmit that we hav'c swung too far in the op- 
posite direction, tlieie eert.imlv is .i tendeiuv in inanv eon- 
tenipoiaiv wiiteis to iiinh'rvalne the jiositioii which the in- 
tellect does and should hold iii the icligioiis life Though 
nianv deeplv religious [leople do veiv little leasoinng uiioii their 
hehels, theie is a tvpe ot mind (spiallv leligions and eijiiallv 
adiniiahle tor vvlu.m leligion is veiv laigelv a lational mat- 
ter and one which could haidlv be piizcd wore it otherwise 
(Such a eouditiou do we find, for instance, in St Augustine, in 
Spiiio/a, and in iraitiiiean The leligious body which most 
inanitostlv displavs it is piobablv the Unitarian 

24 Lowes Dickinson, “Religion, a (’ritinsm and a Forecast,’ pp 10-17, 
Cf also \on Hnp'l p]) 70 72 and 'I\rrell, ]> lOH 

25 This \crj real aspect of the religious constioiisiu ss, so often inflected, 
nowadavs, is admiribl^ set forth in Professor TTibeits little book “La 
Forme Idealiste du Sentiment Keligieux “ (Pans, Fnule Nourry 1909 ) 
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But like coclesia'sticisni, rationalism also has its dangers and 
maj bo carried too far Not indeed that one tan ever be too 
rational (The datu!;(‘i from ratioiiali-.ni conus not from its 
positive but from its negatnc ( harai teristu's ^llninan nature 
IS such that if any one part is evecssueK ciu^asii'ed some 
other part tends to be dwaifed and ii<'gate<l) ^fonaner tlu' loids 
ivitli wliieh tile iiitelleet works — com opts, hipotlieses, ('t( — 
ina\ }irovc harmful as well as helpful tor so senieeabh ne 
they that the intelleitiialisl mav come to lonfiisi' them witli 
the realities to wbuh tliev should simplv lead him ‘ Ilu' 
knahtie and Speenlative faeiiltv,” savs von Ilngel “seems 
babitualh, instinetivelv to laboi at di'pe’sonili/mg all it 
touches, and thus (ontiniiallv both *o undeimii e and diseiown 
till' deejilv peisoiial woik ami woild of tin (vp'iimentiil forces 
of the soul Tmh'cd tl e thinking Minis to bi' doing tin neees- 
sariU, sinei' b\ its \erv essence it begins and end' " '.li laws, 
(liialities, film nous, and [laits — \\it]i al 'li .icfoiis wliicli at 
best tail bi but ski letoiis .111(1 emi)t\ loniisot ilie i ,il and .iitiril, 
and wliieli id tliemsihis ever tend to lejireseni .ib Reality as 
something static, not (Ivii.unii ” Vi ni 
thmkir Is evei ,it oiii leiiioxe lioiii kmIiIi 
alistic religion leaihcs lt^ lAtrcinc form — as it iloo' lo at^ 
oei asional thei logmii or jihilosojiher hi ri .ind then — it gets 
altogethei out of toudi with linimm life oid hi‘( omcs miielv a 
sja'i Illative .ind .ii.ulemTi llieoiv oi il-e ,i lold and TFioroiT^S 
going skijiticisin ^ A philosopliu ,il Injtothesis is in itself no 
more an ■ittitndi tow.ud tin Iniivei'C and lowud man’s dcs- 
tinv than is the hinomi.il llieoiem, ,iiid viliiii r.it ioii |I ism on jes 
to he merely such an hvpotlie'i s it is r eligi ous uo.longe^ In 
the words of .lonathaii Falwards,(,“ hi th it h.is iloitiinal knowl- 
edge and spei nl.itioii onh, without adeition. never i' engaged 
in the hiiaiiiess i ’ religion ” 

(.S') Against ti ns devitali/mg of relignoii, invstKisin (in the 
large sense oi the a old) is ilie roiistant protrst and the un- 

0]i (it Vol I ft 7fi 

27 “ A Treatirte Contiining: Pcli;’i(»us Aftections ’ Part I, S((tion II 
It lie found in \ ol III of Edw-arda’ colU^tfd ‘ WorW^” (Mew York, 
Leavitt & Trow 1844 ' 


Jill 1 el V I oiiceptunl 
,Aiid when r.itioii- 
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failing antidote l.Wliate%cr else tnvstieisin may become it is 
at any rate always alive and ahvavs very real and concrete^ 
And wbile it would indeed be untrue to assert that onljv' the mys- 
tical are geiniii^y religion-., it is --afe to say that all intensely 
religious people have at least a toueli of mysticism^ For the 
invstie’s attitude tow.iid the Ueterininer of Uestinv is one of 
intense, or at least, verv real emotion )The individuars rela- 
tion to the Rev 011(1 not onlv io Iw-lieved in hut seems aetually to be 
cxperieim d , and this exjieiieiK e i-. one of the most solid bits of 
concrete Lict that evei roiiies into biiiiian life | hater on in this 
book I mean to aivc the subject a rather exhaustive stiidv . and 
therefon instead of desenbing it further here I shall simply 
refer the reader to the cli.ijiters in Vhieh it is treated (XVI- 
XX) Here, hovievei, let me point out the relations of mys- 
ticism to ratioiudisin and mstitnUanalisni Jfvsticism has 
sometliina in <0111111011 with eaidi of these and it also differs from 
each 111 lice one finds it at times at war with one and 111 al- 
liance with the otliei, and then suddenlv changing front and 
opposing Its old idiv bv the aid of its old encmiv Xeither 
of the two does it beartilv eaie for, but of the two it has most 
often chosen iiistitutionalism as its mate This, as von Hiigel 
siivs, IS perhaps " not haid to explain Foi if exteiiial, definite 
facts and acts are found to lead to ceitain intenial deep, all 
cnibiaeiug emotions and exjieneia i>s the sonl can to a certain 
extent live and tin ive in and bv a const, iiit moving backwards 
and foivvards between the Institution and the Emotion, and can 
thus (Onstitnte an ev er-tigliteniii" bond and dialogue, iiiercas- 
inglv exclusive of all else " CAiid perhaps even more im- 
portant as an ('xjilanation of this lathei strange allianee is 
the (’0111111011 aiitipatliv of both the invstie .md the pru-st for 
the absti actions of tlie thinker, and foi the deadening and skep- 
tical c’lTect which rationalistic an.dvsis often has alike upon the 
glory ot tradition and upon the jov- of ecstasy^ 

Yet mvstieisrn has 111 common with thought the love of lib: 
erty ^(its truth IS based njxiii an immediate, personal experi- 
ence, and hence it unites with rationalism in resenting the claims 
of evmrv other aiithontr than its owm^ Xot without reasrii 
has the Cluiieh alwavs feared every popular outbreak of mys- 

28 Op cit Vol 1, p 75 
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ticisin |lIo who has ('xpcricnpcd the Divitip within his own 
heait IS likeh to hold all fonnalihui and tiailition uimcfossary 
or cheap if not iiiislcaduni; oi even diah()lic.| 

^Th 18 coiitidence in its own all-siittn ina; inner liftht mid the 
intense joy of the experience have Iieeii th<’ two gieat (lan<;crs ol 
excessive nivstieiMii *\\heii not halaiiied bv a suitable lespect 
for the inheiited wisdom ot the race and never inhibited h\ the 
restraining hand of a cool and sohei reason^ The nivstu in- 
evitably and rightlv trusts his own exjieiu'nce lint when lie 
c( .iscs to ciitiei/e it and (eases to tuist auvrliinc else his nivsti- 
cisin liCKmus the most niisleadinn loiiii oi siib|cctiv isui and 
siij'crstition And when th's innei jovoiis exjieiicnee is n.no 
ished and coaxed lor its own sake I'xcliisiK'h. ih iiivstic hetoiiies 
little Ix'tter than the seiisiialist % 1 liis has la m 'Jii' ease iioti ni- 
fteipieiitlv 111 India and soinetiiins .iKo iniona- the ni'iirolic 
eotatics of t'hrislendoin <.Wl,en this liappens ex.iifircrated 
mvsficisiii heionies a psvi luJo"i< .il iiK’tliml nt i H glut ilu ,itnii! 
ami no longer an .itlitnde toward tin laie* ’ 1) loiid Hence 
It too ceases to he in .iiiv real sense religions ^ 

(4 I lint verv ii w el the Chi istiaii nivst ( s liavi* ca’ i ted their 
nivaticistn to fin i xtreitie just destiihiil i\nd this not hecausc 
tliev have heen liss insstic.il than the Iinlnni invsties Imt bc- 
fans( thev hive h(‘en hettei liahinetMl Sonu ot them luive 
added as an antidote a uTe.it leveiiine foi the oh|eetive teach- 
ings and institnfioiis of the Cliniih Some ol thcin have been 
tliinkcis and have been snvid lioiii tlie extieines ot iiivstieisni 
hv their leasoii And souk liave tonnd in the piailKal ac- 
tivity oi a hie ot siiviti the coiiiitt i-halaiieiiig inteiest needed 
to kec j) theiii liealthv and s.nic ^'I'ln elioit ot the will in the 
service oi a moral ideal is one ol the gieat es-pressions of te- 
ligion, and to a leitain tvjii ot jkisoii, k ligion presents itself 
ehuliv as a mt.ril matter) These jieojih have sc n the futility 
ot any one of the asjiei ts of leligion tlnis^tar studied when taken 
alone, and with me voae tin v insist that faith vvith ont w orW- 
is dea d (Rdigion thev dehnt in the woids of Kind as the view-^ 
mg of air 0111 duties as diviiu ( oiinnaiKls) 'I'he long line oi 
the Prophets ot Isiael, eiilniiiiiiting in Jesus himself, while 
reeogniaing the importance ot the time odier iisjieets of re- 
ligion, put the cnijihasis hen Throughout the Middle Ages 



20 


THE RELIGIOUS CONSCIOUSNESS 


th]s view of religion was in part forgotten , but we of the Twen- 
tieth Century seem to he working back toward it — or up to it 
— at last 

The importance of moralit\ is being emphasized not only 
in a positive but in ,i negative fashion The attacks of criti- 
cism upon “ revealed theology ” and of science and philosophy 
upon “ natural theulog\ are eveiy year weakening traditional 
and “rational” religion (Thus there has arisen a very com- 
mon feeling, wliicli would have been almost incornprcliensible 
to many sdiolastics of tlie Middle Ages, that one’s faith, so far as 
he has anv, must be based on “ the will to believe. ” and that 
to know much about “ God ” — or even to be sure that there 
IS any God — is (piite bevond our povve^ As Lciiba puts it, 
the(i*r‘ligioiis consf loiisnc's cares verv little who God is but 
wants to Use Him toi various purposes And nianv deeply 
seiioua niinds, who in the Middh Ages w'oiild have been among 
the groat doctors and saints of the Church, are turning away 
from erec'ds of (H'^rv sent to piiielv etliieal effort (The Sexuety 
for Etluoal Culture with its several hranehc's and its large ap- 
peal IS tvpical of tins tc'Tidonev ^ Nor i' this aspect of the earn- 
est mind limited to oui genc'ration or to Christian lands The 
teaching of Uudcllia was cpiite eomparahle to it We.ined with 
the many gods and the manv wavs of supernatural salvation, 
Gautama sought — and dniins to have tound — a method that 
IS both thoTcmghlv mitm.il and liiiinan and thoroughly veri- 
fiable The evil liom which liis teaeiiing savc-s is a vewy con- 
crete and present one, and tlic> methocis lie use's ask notlimg 
of the divine and are at the eonimaiid of whoever will try 
them His last words vv'itc tv-|)ieal of his whole teaching, and 
fundamental to it — “ W ork out your own salvation w'ltli dili- 
geiice ” 

Wlieii one reaches this position one is on the very outer edge of 
religion or fianklv over the line If the Uuddhism of Gautama 
IS to he classed as a leligion at all, it is because the' Founder 
maintained and inculcated not only .‘i^Tiaimer of life but a 
verv definite and earnest ^titude toward the Umvei se Our 
destiny is not niorelv in our own bauds hut is dc'jiendent also 
upon the inexorable Law of Karina (And a very eoiiscious atti- 
2''“nie Contents of the* Kchgious Consciousness,” Jlonist XI, 571 
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tilde toward Karma and towaid tin-, omI i\oild and this imracn- 
loiislv moi.il rm\ms(' is tlic ihuii!: wlndi tiu- linddhist monk 
nmst porsistontlv sooks to oiiltiiato Wt-io tins atlitiido tm 
%\ard tho Unnoi^o and its laws, towaid tin' nltimati' Hctoi miner 
of Uestim, altoaetlu'i Liekiiin (as with some iiractual men it 
mav be) and weie Riuldliism meioK a niannei of life and a piae- 
tual way ot aymdimjt soiiow, then it is haid to see how it eotild 
111 un sense he called a lelmioii 
QTl le inor.il asjiec t of i(lii;ion, unlike the othei tvjies letains 
a (Cleat deal of its i.ilne e\en when iinaceonipaiiied h\ tin iist^ 
The piireh ahstiaet intelhs tnalist mas la of no ure.it senue 
to tlip enmmiimtv .ind Imth liie i \treme foinialnt .ind the jiatim- 
lottieal eestatie m.i\ do teal haini lait the mm,'’ imin is ahv.iss 
so tar forth an a-,set ot thi' limhesi suit If h iwesir in his 
omjihasis on moral ae'iMlv In has om|)h 'elv (iil liimstK off 
tioin tin iithei aspeet- of ulmniii he t.iniiot he e.iih d ,1 r'dii^niiis 
man And it idiiiion has an' \ahie, liis lift is ii, i that niueli 
the poorei tor its los^ 

Dimhlli'S othei aspcts ot ieli(tioii lonld he n "iied hesidi 
the fiair I base been (haiiii!; with lint I ini iinlined to think 
that an\ siidi additional asjinet would k.iIK he toiind to he- 
ioiii; wifii some of nn foiii As I liase |)oin(id out, hetwieii 
these tom ((di'iioiis t( mb in ns tlu'ie is likeli io he moie or 
less eontlnt And \(t e.nh needs the otlnrs to siidi .m extent 
that without them it would cease to he kIilmohs .it ,dl At 
least two ot them must hi )ii(s(iil iii (\ei\ [leison who is in any 
s( use ieli(;ioiis J'lolialiK all tom an to somi i xli nl |,nsent 
in Heads all ot ns And the ideal both Im the n lipioiis iiidi- 
\idtnl and toi the leliitions s(K i( t\ diimh oi eonimnuitv isthe 
hariiioTi'ous developnnni and loojieialion ot ,dl hnir 

1 1 anuthor foniKftJon T lia\( imi how Iht K iinii Ihuldhmm 

inukts i \ti\ it If (f<Kl Sio in\ India and Its 1 uths (Ro'^lun# 

Elou^^liton Mifflin 1 iKi) Chap XiX 
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THE OF KFEIUION 

Religion has bowi studied m many wa;s and from many 
angles, and of tlies(‘ main forms thi're an' three that deserve 
our specnl attention The hist, tlie jihilosophv of religion, 
goes b<ick to the very liegi lining ot liunian thought and n, m 
faet, the oldest form ot hiiinaii reflection For though out 
Histones of Pliilosopln ” nsiiallv begin with Thales and 
water, Cieek pliilosopliv has its souiee nowheie this side of 
Hesiod and tlie gods, while gehiiiiieh jilnlosopliieal reflection 
was busy long hetore that, in the TTpaiiisliads and the Vedas, 
with Brahmiin and the Devas ,^h’lie histoiv of leligion — the 
second of (lie three ioniis of the stndv ot leligioii — though not 
so old as its philo'ophv, well hack into the liistoiieal times 
of Creek antniiutv I’lir jisychologv ol religion, on the otlic-'r 
hand, the vouiigest ot the tliiee sisteis. was horn oulv within 
oiir own tunes and is still hardlv bevoiid her lisimig infanev 
The anus and methods of these three pin suits are, in a 
general wav, clear tiom the namcN thev he.n The philosophy 
of religion, the most anihitioiis ot the tliiee, is not so niiieli a 
stndv of rc'hgiori as a stiich of Kealitv and .in attempt to deter- 
mine the truth ahout the Heterminei ot Destiiiv The history 
of religion la nuuh less andiitious, t.ikes religion as it finch it, 
whether true or false, and scs'ks nicnclv to cliscwcw how, as a 
human institution, it has developed The psvehologv of r(>- 
hgion Is more' akin to the second ot these than tn the first, 
both 111 the nh]ec‘t of its sinclv and in the hnnihleness of its 
aim Like the liistoiv of religion, it takes religion as it finds 
it, IS interested in it primarih as a great hnm.iii faet, and cinite 
leaves out of aceoniit the' cpiestion whether or not the eonoepta 
of religion are true It Jiifcrs from the history of religion, 
just as psvehologv differs from historv It seeks, in short, 
to, be a seienee Before going farther with its aims and meth- 

o •» 
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(ids, therefore, it Mill he best to consider hriefK what a science 
means to he * 

The alpha and oniefr.i ot science is ait Art is its source and 
art its poal And art is here to he understood in its widest 
sense as practice or ii'actioii Hcccssun m the inothci of in- 
vention, and the need ot i(Mctini> wi'i'li upon tlie en\ iron- 
iiient pocs hetorc mans eailicst scaich tor knowledge, rew.irds 
and institics his latest sciciititn aclinwemeiit, and (what )nst 
now IS more to the point) dcteiimiics the \ei\ natiiri of silence 
thrini'i'h all its Instoii 'Dus pcneial need ot wise reaction 
sliows itself espceialK in two toiiii', — tin iieei'ssitv of miiMpii- 
latinp nature and [ireilntinp its (oipse, a'i'l llie nis’C'sitv of 
( ommniiieatiiip with one’s fellows If one is to live siieeess- 
fnllv one ninsi me nafnu — oi ,it I Mst teal, i nl fi»- her — .ind 
this roiiliires a knnwhdee of how thiiips .n t and of wh.it one 
mav pro[ieilv eype(t 'Diis means tlie e" lance of 

one’s Hitions thioiiph the inflneiiee oi ]iast e\peiieiiee And ili- 
telliiceiit leaniinp nieaii' tin n/e/i/i/na/oia tij v / "iil itnt'i "'ly 
past expiiK'iiee doi's na no pood it on the lei iiiieim ot a previ- 
ous siriiation I Kill to ie<opiii/e it .md to use it as a sipn of 
what J am to look out toi next UeiKe the neeissitv ot more 
111 less exact olisci v.ifioii of eondifioiis ,ind the nioie m le s ex- 
plicit torimilatioii oi desiriptioii ot them lor tinnre pmdaiuc 
The iiec'd foi eonniniiiK ation wifli oiii ’s lellows is liaidiv to he 
separated, even in the .ihstiait, tiom this need of prediction 
and manipnlatioii, and it leids to the s.ime atteiiijit at lelalively 
exact desei ijitioii In lln t.icc ol .111 iiidiili rent or liostile ( 'us- 
iiios I am lieljiless it alone, and tlie c ik.jii r.itioii ot 111 v fdlows 
lb indispensable lint it wc .iii to eoopei.ite w" mnsi have 
eonimcm obuxts and must <les<nilie tl.ciii 111 ten is th,u shall not 
he siihjeetive hnt intellipilile to all heeaii'C eommon to all , am! 
it onr olpects to lie common to all tliev riinsi he vcTifiablo 
hv all . 

These two fundamental needs, jiredietion and eoramnniea- 
tion, deteimine the whole nature of seienee And, first of all, 
they determine the seientihe fact Not every fact is neces- 

1 In the followiiip disi nhsani of sncnit I do not mean to lie dopmatie, 

I am simply expoiindm^^ th« v)pw which seems to me the. proper one There 

aic, of course, other views, and one’s between them is in some sense 

II rhitrary 
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saril) an oLjcct of ‘srionce A f,u‘f out of all rolatioii to other 
facts would not ho a s( lentitic fact, Ixitli hocau^e it would bo 
unvcrifiablo and hooauso if would ho usobss so far as pn^ic- 
tion, mariipulatioii and (<«iporafiou wok* ooiiooitiod Iloruc soi- 
oiieo can ho jiistitlod ju taknin ooipu/amo of a pioposod fact oiilv 
on condition, liisth, that it hi' voiitiahlo hv other men undei 
similar onndifions, and scoondK, that it bo in some lolatum to 
other facts uliioli s( ioiik is abb to vorifa .ind state in >101100111 
terms 

T 1 iou<!; 1 i the ( liiof (‘iid id iiuk o is ait 111 the sens!' 111 wdiicli I 
have Used that woid, and llioiiiib Ibis end donnnatos the course 
of soionoe .iiul (btoiniiiios its iiatiiio, it niiist not bo for^;otton 
that the iiistinof ire hiiin.in >/osiro fn h iioir is a ( ontributnr\ cause 
and jiioinpts miidi of the juoaross of s( 101100 fliroiiah all its lns- 
torv “All iiiou hi niituto dosiic bnouledao,'’ said Aiistotle, 
and this dosiio is not oonhiU'd to the nioro iiitolloi tual hut is 
found iinijuenlK in <ill, it is, 111 f.ut, one of the instincts 
of the race, lulniitdl 1 10111 our brute atuostois — the “ instinct 
of oni iosit\ “ as most pscch(ibi"isf,s < all it It oMsts alibo in the 
scientist and in the s.u.ioc, m the inoiilrc iiiul 111 tlu doii Hio- 
loiriealls It IS To ho o\pl, lined h\ the jnaotual iitilitv ol knowl- 
odfio, and Iioiko it is iiltiiriitdc onl\ .inollior illustration ot the 
jrnidanoo and doternmi,il 1011 oi Knowlodee hi jiraitiii' A'et as 
found in ouisdvis this instinct has a lelatuiK inde]iendoiit 
)iositinn Honoi i( is coitaiiiK true that knowledsjo is ciilu- 
ahlo foi its own sake, iiiO']>o( ti\o ot its jiraetieal ooiiseipienoi'S, 
and \alii.ililo tor the s, 11110 loason tinit nuns \aliu to otliiu things, 
— n.uiieli, hoeiniso we want it Thus, tioiii 111010 motives than 
one, SfioTioo seeks to luiild up ,1 s\ st<>niaf 10 view ot the ohjoits 
of liiiinaii (\])oi 101100 til, 11 (,in ho oxpiossod 111 eoinmiinieahlo 
terms and that can he veiitied h\ an\ human being under tho 
propot ooiiditioiis 

The till 00 iiietliiids used In soieiiee to iiehieie this sistenmtic 
view of our woihl ate eoinuioiiK said to he neseription, Geiieial- 
izatioii, and Expkination Desciiption staits with the particular 
hut onlv for the sake ol the ireuoral It starts with the particu- 
lar because it eau hud onl\ puttniilats to start with Hut as 
Atisotlc pointed out, science* amis alwaca at the general The 
reason for this is plain enough liom wjiat has been said of the 



THE PSYdlOEOGY OF EELK'.ION 


25 


pnictual nuns of ^cionoo Tlio piutunl.ir situation oniild bp 
no fuiiilc to action nnioss u wore a (as( of somo noiioi.il bmd of 
situation wliuli li.ul Ikhmi obseixtd bcioic oi v\buli iiuf;lit bo 
('xpix'tod apaiii TIciiio Ibo iioi il ot poiioial do'Oi i])l imis It is 
liuj,u‘]\ 1)1 tills rbat tlio (lillcioiioc bitnccii siinuo aiiil liistoiv 
consists, — lustoT\ IS iiitcK'tcd III tilt jiaitiiiilai loi its own 
sake, s( i(>ii( 0 oaios toi it oiii\ iis it loprcsonts .i <tcncial ciai- 
difioii 

Ksjioouilh im]jOitaiit loi om |)iactica! litc is tbo kiii>v\ K doo 
lion diflcicnt kiiiil' oi olijoi ts .n-l on and alloci i ach oMioi 
TToiko ]iaiti(ulai olison .itioiis ol smli aitionsoi (Miits an ao 
cnninlafi (1 .nid ioininlatcd into HOIK i.iii/ations 01 Inis Tin '■ 
be It noted, are oiil\ di si i iption' of 'lie \\a\ in " liii li tilings ai t 
‘ (b'liei ali/ation," llii loloio, doos not dilb i in oi iiu ijile iioni 
“ (losi 1 1 ptioii ” — it |s ill t.n t, nott'i’n; bill .i ii;i ’lonil di .iip- 
tioii latliei tli.in <i loal siiond inolliod id siniiliae jitoi odiii e ■’ 

( 'aiisal e\pliiiiatioii ni.n sioni, <>ii i snpoi fii lal I'liv.tobi clii- 
ieiont in kind lioiii di'iiiplion and iniioi.l'i it in, lint in i" 
scii'i it is iiKieU .III .ipplii .ition ot thill n siill-, and is, llioie- 
loK, iiltnn.iti 1 \, <inl\ il'lnei i it< d disiiiplmn 'I'lii is pl,iin 
the inonieiit om jiiasp- tin im mini; ot laii'anoii as nsod in 
sinme Sime tlie it.ns o| |t,nid llnim, ‘ i aiis.il ion " lias 
( 1 as ( (1 to iiiiMii till ai'tioii ot aiii'sioiions Ioim ’ m “ jinwoi 
01 "(''sona,'’ and (in son mi ,it an\ lati ) it stand' siiii|>l\ Jor 
the fai t of 1 c" II la I oi iin .ii i.ildi < onm 1 1 ion In I \i eon plienonieiia 
d’lio pa I ti( iilai “( aiis.il l,n\ s " .III , till n Ion , 'inipl \ di '( i ipti ve 
ft! nerali/at ions, and a “(.ms.ii i \pl.oi.il nm 'loiisists nu n l\ in 
till ap|)lnatioii III Dili of ibisi aimiali/od di si i iptions ot jiast 
e\|iei lein e to till ]iailiiiilai > asi ui band Siiiiitilii i \pl inii- 
tion Is tlins iiolliin;; inoie fli.in il.issiln ition — if loiisists in 
sat in”. Tins is a i as< ni tb.it din in w and ji.iitii iilar event 
IS “e\i)laimd” in tin '( iisc ol beiiia; boflot iMiioistood liv 
lioini; sulisiiinid iiiidoi a t\po oi pi mis oj loonts pioMOUslv ex- 
peiienicd irid wo'l leiopiii/od \Vo “ nndi i st.iiid ’ the stiangc 
or wonderful b\ leainim; that it is not on optional, that it bo- 
lonps to a pnnip wlioso nioiiiboTs .ilwats .iit in tins satno fasli- 

-It difTtrfl of (oiH'-f fiorn tht d« rij>li<ni of .i hiu^^lt fact in that its 
obH*(t n(*\(.r can bo (hiO(tl> obwrved but ih .i < ruiiurt of ibo sdontific 
imagination 
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ion, — the single wondi'r Ix'ing exphuiied by a million A na- 
tive of the tropics semng for the fiist tune very cold water turn 
into ice IB astonished The scientist “ explains ” it to him hy 
saying that very cold water nhrai/', turns into ice It is, if von 
like, a mystery still, — in one sense, an infinitely greater mys- 
tery Yet in another sense the jihenoinenon is now hettei un- 
derstood, since it IS jnit in its settiim, and the particular shown 
to be a ease ol the general It ina\ he e\cn finther explained 
by reference to other suhstanees wliidi are known to be harder 
in cold weather th.iii in warm The uiiknowTi has now been re- 
duced to the known, the new described in terms of the old 

The causal explanation ot an event is, therefore, nothing but 
the short-hand, ahhicMati'd description of that event Instead 
of deseribiiig it in detail with all its antecedents and coiise- 
{pienoes, w’e refci it to an alreadv widl-kiiown class pist as one 
ma\ describe an itidividiiul animal hv reterring it to its species 
The alieady known cl.is-., nioreoier, — tin' scientific law, of 
whidi tills paiticiilai event is an instance — is itself only a 
gencial description ot ohscned ]i,ist exjieiieiici' Hence causal 
explanation as well as geiierali/af ion i educes in piiiiciple ex- 
actly to descnjitioii and in this htoad sense description may be 
calk'd the one iiictluMl - — and the oik' imiiK'diati' aim — of 
s( lencc 

Causal explanation, howeier, though thus slioiii of its mys- 
tery', IS not a thing that one c.iii ,itlord to slight, noi does its re- 
duction to desci ijitioii opi'ii the d<K>i to iniiaclc No doubt it 
can iitver he pio\cd that (leiNtlini” is ii kited to otlici things 
hs definite laws, that there is reaiilaiitv in the wav all things 
act CoiiceiMilih there in.i\ he sjiheies of le.ility in which this 
regiilaiity teases, in which the effect is not given with its 
proved conditions It can nc\ci he jiitned that no such spheres 
exist Science tan gne no leasoii why things mils/ happen reg- 
ularly' In fiut sciciite knows the woid 7ntusl no more than 
she knows the word oiiglil With the ts alone is she eonceined 
She merely records the fatts — and gives advice A miracle 
would be only an irregulaiity in natuie, and prior to ex- 
perience an iiregiilaritv is no iiiori' unlikelv than a regularity' 
To the unsophisticated mind, in fact, universal regiilaiity would 
seem by far the more astoinshiug Tljp only miraculous thing 
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al)Oiit miraclo-! is fluit th<'\ liapjH'ti so ‘Seldom In itself, tlio 
tiinuiif; of water into wine is no more wonderlnl, no more 
inexplicable in the deeper sense, tlian the tiirnini; of water into 
blood Onh the one we lia\e iievei known to lia])pen , the other 
bapjHiih conslantlv viithmoni \er\ bodies It is jierlectly jios- 
sible that there aie miracles Unt if tlieie are, seienee is so far 
forth and in that partunlai sphere impossible, and wisdv 
gindi d I'ltion within that sjiheie is eipialK impossible 'I'he 
legiilaiitN which is iindenionsti able is the jnesiipposition ot 
both 'C leiici' and action Hence seienci rmlilh makes tin jiosln- 
late that time aie no iiiijai les, — wlindi is no more than stiMiig 
that siieiKc HOIS ,il Inn t.isk in a eoiiiaocons sjniit and widi 
a sense of respoiisibilitN She me iiis to no her best She 
means to pii/,/le (w ( i e\ei\ {noblein to ihe vei \ ■ ml, instead of 
fining iiji wiakU at the fiist dil’iuills and sa\intt, This is 
doiihtloss a mit.ule and heme iiisohible. so jn.iv excuse me, 
and gne me s,mi(thing tsisv ' 'I In' piaitical ,iirs ol science 
foihid Its taking cogiii/.iiK ( ol ainlhnig whah i not i!llimatcl> 
explicahh li\ tho (aiis.il law, oi ,in\lhmg which will not fit into 
a gcticial (h's( iifition ot hitman < xporicnee 

For ho It noted ih.it s< lenee is loieii i limited to Ihe (lata 
del ivahle fioiii hum in expetieic'c The xei v m cossitv for \eri- 
tn.itiiin and i omimiiiK almn demands tins Inasmiieh iis noth- 
ing can he coinmiiiiK ited to othei nun oi leiiiied hv them 
lull th.it wliidi IS ]iies(nte<| to < oininon Imiii.iii ex])oi n'liee, sei- 
eme IS Imiitid to ihsiiihing tlio (Xpeinine data of hnmaii be- 
ings .111(1 the relations hetwcin them Vow liiiman oxjh i leiiee 
IS not oiil\ limit( (1 , it IS fragiiieiit.il 1 It is best repn seiiti'd, as 
Pi oti ssor Wald has suggest! d, not In an isl.ind lint hv an irehi- 
lid.igo Tlieie aie g.ips witliin it or, .it least, so ,t seems, 
and till se gaps are virv [tossihlv libeil out hv i vents not ex- 
jierir'iK I'll In anx hum, in hi'ing Of ionise the impnl .e is na- 
tural to hll in till se gajis with cieatiires^of the iin.igmatioii — 
to eonstiuit hvjio’hoses as to iini xjioriemed realities conceived 
of as “ ri.illv ” (oniiei ting the jiaits of oui siiiideied experience 
Siidi guesses max he useful in aiding oiir poor minds to hold 
togetliei the loose ends of onr aitual ixperienee, hut it nmst he 
reinemhered that so jar loith as they aie iiiiVi'rified thev are iiot 
a geiniine part of si lentihe knowledge They can become such 
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only by beiiif; actualh ('xponcneed b's true represeritativTs of the 
race For one can ne^er prove tli.it an nntxpericneed liypo- 
tbctieal enlify )■. tlie M)liit)on of a i>i\en problem — that no 
other f>ne')S is possible Hence when a scientist proposes any 
such unyerihed entit\ as a eap-filler, he is sunjilv mienting aids 
to the imagination and the nieinoi\, or else he is wiiting meta- 
phvsics It in, IV he pel lei tl\ good nietajiliv sic s, but it is nieta- 
phvsits, not science JJeie is the tine line hitMceii the two 
siih)ects, — the line dividing yeiifiable liiiiii.in expeiience, on the 
one hand, troni the li\ potlietic.il le.ililv li.U’k of it 

Jfi taphvsu ,d hvpotlii'ses nniv hi ot v.uueis sorts, and his- 
toiicallv ,ite dnisilile into two chief ehissc's the niatcrialistic 
and tlie spintn.ilistic M'hile neithei of (h<‘se liypotheses belongs 
to s( jinii e, both ,ne i oiisistent w illi sen iitihc aims and inetliocls so 
long ns the liv jiotliefii al, iiltia-eiiipii ic.il lealifv |s not conceived 
1 s intc'itei iiig w ith oiii expei loni ed woi Id in w ,n s that are neces- 
sarilv UK all iilalile liv siieiiic Judged h\ tins test, the luafei- 
lalisfit hvpiitheses li.ivc iisindlv h.id tin .idvaiit.igc inei the spir- 
itiialistii rullimk.ilile .mil si ||-i oiifr.idictoi \ ,is they otten 
have been, thev aic tiaiiied expressK for the satisfaction of 
sciciitilii amis .mil heme fit into the seieiitifii selieme betler 
tliiiii tlie spit itii.ilisfii liv polhi ses iisii.illy do, made as tliev 
Usiiallv have lieeii lot vciv ilifiiiiiit ptn]Kises Prohahlv the 
one 1)1 the other ot these hv|iotlii'ses is tme If so tlieii the 
iiltunatc exphm.il loll of the jiheiioiiieii.d world — the exjihma- 
tinii ot our ix))eiiinie as a wholi -- would he foiitiil iii this 
ultmi.ite le.ililv Itiit this iillim.ite kind oi e\])laiiatinn is a 
ni.itfei till jiliiliisophy, not toi si leni i Ilei task is nmili mine 
moilest tli.iii this Hei onlv sjilme is liiiinan exjmieiice and 
hei onlv ami di si i ijition 

The fait that the jnaitieal aim ot seieiiie cleterniines its na- 
tiiie h,is often hi en t.iken in smh iignl t.isliion as to m.ike na- 
tlir.il seieni c almost iinpossiMe Ohviiinsh jiiedmioii that shall 
he both alisoluti'K exai t and ahsolutelv eeitaiii is out ot the 
question until qnalitv shall h.ive been lediieed to i]iiaiititv and 
all the lelations between phenoiiiena shall he expiessed m 
mntheinatii ,d teinis, — until, in shoit, mdnition shall have given 
jilaec to di'dnetion Tins w,is what Kant had in mind when he 
dcspaiied oi psuhedogv hcta'use its object could not be expressed 
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matlicnintu alh , .ukI wli.il loiEc nicuiit wlii'ii lu (Icspairod of 
ph\sK'‘' Itccini'-o, in oiii mnoi am o oi llio ual cs^i lu o ” o 1 aiiv 
gnoii " suli-tam (' ” wi' could not dcdiuc iioni it its \aiious 
(jiialitics Pol it the woid sdcmc lie faicii in tins stmt sense, 
plnsus no less tiiari ps\<lioloi;\ uonld liaie to loie<;(i the hon- 
ored title tlieie uoiih] hi no “natural s, u'liees " and the oiilv 
s( leine h'tt iis would he inatheniaties Ahsti u t nieehanies and 
alistrait d\naniies would indei'd still he s< lem es, hut oiil\ Ix' 
cause tlie\ would he hi .im lies ot uiatheinaties, and the nn nieiit 
the\ wile ajiplied to the tacts ot aitiial <\peiienee the\ would 
lease to he seientitie (lenii it si i nis hist to take the woiil 
seieiii e in a laiitei and I loiiless, a loosei waN, so as to lOf'r 
anv sisteinatn diseiiption ot (hi leuhahle ta' ts of himian ev 
jietniice 'I'liis does not ini ,iii tli d the inn o; inediition is 
jrnen uji, hut oid\ the pii tense ol jieifiitU e\ai t and ahso- 
luteh (htiniie |nedietion '1 hi se will still hi th. ideal and the 
“limit' id ,dl siunie, and dilleient iieiaes wiP diiler in the 
del'll e to whn h tiles approximate to tin si nh ,,s 

Jt this he adiniiti d, 'In n pssi lioloes is a i>ennme tliom;li not 
a sets exalt seiinu Its atm will he to i/tsi/t/a ii iita} pro- 
iissiw \nd I llsi 'he wold hi le in the same htoad 

sense as betoie J'ssi Indous s ill di-iiihi in ihe sense ot pnt- 

tinu its nils! IS at Hills into i omiininii aide tiinis t;enei ,di/inn 

tlieiii into I mpii ii al hiss s, and i \|d.unini; ihe jiaitnnhn h\ the 
ireneial In expl.iiiatioii it ssill inaki iise id an\ kiiovsn siuii- 

tihe geiieialir itioiis that il need' Some id thesi will he its 

ossni iiioids 111 pssihiial isilil', othem ssiH he tiiimsind it IIS' 
othei s( leni I s I ’a? tii iilai Is ssill plissioions he of si i s’lee liere 
Y itliiii llie pnrels jissihnal In Id thin aie paps ss'liuh mav 
he tilled unt hs knossn jilissiolonKa! meiits And, iiioieovir, 
svhere no sm h knossn phs siolopii ai i m ills Inis e hi i n timiid it is 
often nsitnl, t n the iniijiose (d Inlpiii” out oiu “ iinder'tand- 
nip ” (1 e imr i iii.ipiii.itnni ) ot die inalii i 'o desise or Jiutiiri 
a series of jihvsi ilopnal eseiits made to oidi i to till the pap'* 

1 Cf Prof Titiliimr ' If ssr illi iii|ili it in vsnik niit a iiii’ri Is iloHfrip 
five (Issi linlnf;s ss( sljnillil hull il'i'l tlnii ssjis un lin|'i for a trill siiinn 
of niniil riutr ssnnlil In no iinitv m intHonie ni il In order 

to make psiiholoas sc lentifii \m must not oiiK <’i bc nlic \s c must iilso 
explain niiiitl If sc i rifiise to ixplani nniiil liv lioclv, sse insist aiiept 

one or the other of Isso^ i illial) uiisStiafai tin \ alteiiialises sse must 
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Sometimes a series of “ unconscious mental phenomena ” are 
invented for the same purpose In a sense it is almost indiffer- 
ent whether such hypothetical events are really there or not, so 
long as the concept of them is useful in connecting the actually 
experienced series, and thus making regularity and prediction 
at least theoretically possible 

Eor prediction is to a very considerable extent possible even 
in psvcliology To be sine it cannot predict with absolute cer- 
tainty nor with mathematical exactness, but it often can tell us 
what in a given situation we may reasonably expect, and thus 
enable us to 11111170 past experience for future action Beyond 
this psychology cannot go, and beyond this it need not go in 
order to be a science If, forgetting its limited powers, it stakes 
Its reputation on exact and unfailing prediction, or on its 
ability to “ explain ” in any other and deeper sense than that 
outlined aboye, it may well be called “ hopeless ” * But its 

fither rest content with simple description of mental experience, or must 
invent an unconscious mind to pi\e coherence and continuiU to conscious 
ness Both courses ha^e been tried But if ve take the first we never 
arrive at a science of psvchologv. and if ve take the second we volun 
tarih lea\c the sphere of fact for the sphere of fiition ” {“A Text book 

of Psjchologj,’* New York, MacmilUn 1910, pp 38-40 ) 

Dr Morton Prince comments upon this passape as follows “If he 
[Prof Tilchener] means that we should explain mind bv specific parallel 
ner\ous processes, we certaiiiU are entering the ‘splieie of fiction,’ indeed 
of romance, for ve cannot torn late the sinipleht consiioiis process with 
anv specific phvsiolopio prou*sB nor have we even a plimpse of the data 
which will allow us to approach the problem If on the other hand he 
means a physiologic process as an abstraclion or concept, we are still 
enteniip, but iustifiabl\, tlie sphere of fKiion, though I would rather 
phrase it of imagination, as much so as when we ‘invent an unconscious 
mind ’ Unconscious mental processes belong no more to the sphere of 
fiction than to unconscious jdivsiologic processes Both are simply con- 
cepts which we postulate to explain the facts \Vc simply say the phe- 
nomena occur as if the concepts were true So far as such concepts 

eatisfactonh explain the phenomena and allow us to predict events we 
may treat them as true and as the cause of phenomena To my way of 
thinking it docs not make the slightest difference, so far as the purposes of 
explanation are concerned, whether we treat unconscious processes as 
phvsiologic or as mental — both arc concepts and in this sense onh belong 
to the ‘sphere of fiction’” (“The New Psvchology and Therapeutics,” 
Jour of the 4m ^fedical Aasn, March 30, 1012 ) 

♦ Cf Mobius, “Die Hoffnungslomgkeit aller Psvthologie,” (Halle, Mar- 
hold 1007) Psvchology is “hopeless” for Mobius because he identifies 
natural science with physical science and because psychology cannot answer 
the most important questions wituout calling in the aid of metaphysics 

t 
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hnmbler task is bv no means hopeless, and it is one well worth 
while, and large enough to o<‘eupy all who are interested m it 
to the end of time. Heiiee it seems to me a mistake to call 
psychology, as Prof Munstcrbcrg docs,® only a stop-gap for phy- 
siology, or to limit Its permanent funetioii, as Prof Taylor 
•does,® to “providing Ethics and History with an appropriate 
terminology ” To describe the workings of the human mind 
IS a perfectly dehnite and independent task and one in itself 
well w'ortli while 

To describe the workings of the human mind so far as these 
are influenced b> its attitude toward the Tletei'miiier of Des- 
tiny, is the task of the psychology of religion As its name im- 
plies, It means to be p->\<diology — -that is, u means to be a 
science Ilumaii experience is the subieet of its investiga- 
tion It aims at nothing metaphysical iw transoeiideiital '' The 
reader, of course, will decide for himself the (|iieotion whether 
its aim should be thus humble , hut to me at least it seems plain 
enouah that transcerideiitul an.ihsis Wongs rather to the philos- 
ophy than to the psiehologv of leligion Tht' true task of the 
latter is, in mv opinion, smijiK to stiidv the religious conscious- 
ness just as anv other science studies its ob)ect Nor is there 
any good reason for setting uji anv hounds within the religious 
consciousness which the psychologist shall not bo allowed to pass 
if he can Certainly it is lery sacred ground that the psy’chol- 

This, of course, is a pos^^ible poHition, but the sprt ml it gives to 

'‘hopeless ’ slioukl be carefulh ^^^ethp^ or not psychology turns 

out to be hoptless \mII depend on the kind of hop© vou cherished for it m 
the beginning 

“ (iruiubOge der P^^<hologle” (Leipzig Laith 1900) pp 415-4S5 

*' Elements of Metaphysics ” (Fondon, Methuen IIIOSI p 105 
T This, at least, is the opinion of nearly all ln^pHtlgatoTH in this country, 
and it 18 from this point of view that the present book will proceed It 
18 only fair to 8a\ that this \iew is not absolutely universal In CJ^rmany 
in particular a feu prominent writers, approarhing the sub^eet from the 
theological side insist that the psychology of religion must seek and 
find in the religious e\penenee a metaphysical Homenhat — “ em meta 
phyaiaches Etivaa” i'nd \Not)bermin (the translator of Tames’s “Varie- 
ties”) asserts that the scientihf method of American investigators can 
produce no important results and that ue should rather make use of 
“transcendental anahsis" Cf Dr Roland Rchul? in the Zeitachrtft fur 
Rehgwnapaycholoyie, Vol V, pp 246^247 See also Bauke’s exposition and 
criticism of Wobbermm’s position m the Zextacknft for June, 1911 {VoL 
V), pp 97-104 



32 


THE RELIGIOUS CONSCIOUSNESS 


ogist is here studying, hut, for that very reason, it is all the 
more worthy of study Hence the psychologist will be justified 
m making use of any material that seems to him promising. 
He will probe the most sacred depths of the private experience 
of individuals as thoroughly as he can , he will ransack the pub- 
lic records of social religious practices and common religious 
ideas , and the results of these various investigations he will 
describe, compare, and generalize as completely as is possible. 

When stated in this abstract fashion, the task of the psychol- 
ogist may seem relatively simple, but if one seriously under- 
takes it, he will he met at the outset with certain difficulties pe- 
culiar to this field lie must, namely, face the questions how 
he IS to get at the material for his studv, and how much it will 
be worth when he has got it Three methods for obtaining ma- 
terial naturally present themselves, and have m fact been fol- 
lowed by leading psychologists The first is a study of indi- 
vidual experiences as portrayed in autobiographies, letters, and 
other spontaneous expressions of religious persons The second 
method is the collection of answers to definite questions from a 
Utiinher of peisons through the use ol a questionnaire The 
third method investigates the relatively obiective expressions of 
social religion furnished by history, anthropology, and the sa- 
cred literature of various peoples 

The first two of these methods have the advantage of studying 
religious experience at its souice, that is, in the individual 
soul They are ojieii to the obi iou.s danger, on the other hand, 
of emphasizing a t>]ie of character that is ready to expose to 
view its most sacred experiences The questionnaire method 
is particularly open to suspicion, both because of this unfortun- 
ate selective tendency, and also because it almost inevitably puts 
the lespondeiit into a slightly uiinatuial attitude by the very 
fact of setting him down to answer deliberately some one’s ques- 
tions eoncernmg hi,s religious life The respondent is often 
quite incapable of giving an exact or even significant psycholog- 
ical description , and if he is able to do so he is usually unwill- 
ing to take the requisite time and trouble, and so writes a short 
answer too superficial to have any real value Moreover if the 
results of such answers are tabulated and an effort made to get 
statistics and percentages from them, the result is quite likely 
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to be misleading, because by a process of natural selection the 
great majority of the answers will be from tlirme who have some- 
thing startling to relate and rather enjoy relating it * To avoid 
difficulties like these, some writers turn to the more objective 
and impersonal records of social religion, such as rites, ci're- 
monies, and theological concepts or jiriniitive superstitions 
And here indeed we get all the advantages ot objectiiity, — with 
all its dangers For, after all, it is psychology, not sociology 
nor theology nor history that we are studying, and psyeliology 
18 the science of subjective states and jirwesses which in the last 
resort are to be found only in the individual It is the real 
“ inwardness ” of religion that we want to know aliout, and to 
throw aside the subjective altogether because of its attendant 
dangers will be like jioiiiing out the bubv with the bath '* 

And, after all, the difficulties of the hist two methods are not 
so great but that they may, to a considerable exrent, lie over- 
come Doubtless It IS true that many who regard their re- 
ligious experiences as yerv sacred will retiisr to describe them 
to the psychologist for coldly scieimtic purposes But these 
same people will often iclate them or write them out in detail 
for the edihcatioii of the faithful, and there is no law against 

s For an admirable oriticmm of the quattonnairr method as ordinarily 
used see StUhlin, “ \ crwtndvvg ion Vraochotien in der l^ehqxonHpHij 
chologte,** Zeitechrift fur Rdtfnonfpitifrhologtry V, 1IM-40S (March, 

(*f also ni> Pgytholopy of llclifjioua Belief,” pp 2.12-214 

® Prof Ihliia j<oo8 ho far m crifKisin of the historiial method an to iiiHist 
that it has no >alue (See hiH paper “On thf Problem and Mithod of 
the P8ycholop> of Relipion ” in the Monist, XX, pp ) It “gives 

the illusion of describing and <ogni/iiig a mental fait while remaining out 
side of the fact itself” The outer e^pnaHion, Mhuh the hi'^torian and 
anthropologist see, givfs, m Hilha’s opinion, \er} little inkling ns to the 
inner fact which alone should interest the ps^ohologlRt This question 
goes hand in hand with another that ik of uitirest m this connection, — 
a question that was rained at the 1900 International Congress of Psvchol 
ogy — .namely whethei the non religious pRychologist can ctTectively study 
religion Prof Billia answered thw in the while the maiority 

gave an affirmative answer It is hard to see why the noh*religioua 
psychologist, if there lie such a person, cannot throw some light on the 
religious consciousness l)> a careful collection and comparison of the ways 
in which It expresses itself, ]U8t as a blind man may be learned in the 
laws of colors, and just as a psychologist may study the physical processes 
of the dancing mouse without being one None the less, he w'ould be at a 
distinct disadvantage and could hardly expound the real inwardness of the 
experience as could a psychologist who cfuld interpret his data by his own 
introspection ^ 



84 THE EELIGIOXIS CONSCIOUSNESS 

the psychologist studying these acounts Nor is it true that 
those who thus describe their inner lives are necessarily super- 
ficial. The very names Augustine, Teresa, Fox, Tyrrell, are 
enough to disprove any such idea Even the quedionnaire, 
moreover, if carefully used, mav bring considerable very relia- 
ble information Thus the " lieltgwm-psychologtsche Arheits- 
gemetnschaft,” recently organized in Germany, though very 
skeptical of the value of the questwnnaire as ordinarily em- 
ployed, is making a limited and trustworthy use of it by direct- 
ing its questions only toward the externals of religion rather 
than toward inner experiences, and by insisting that the re- 
spondent shall never see the questionnaire nor hi* asked for 
categorical answers, but that all information from him shall be 
drawn out by the collector through informal conversation 
These two safeguards certainly avoid practieallv all of the diffi- 
culties which tend to make the qve’thonnaire method untrust- 
worthy , and, personally, T am not eonvineed that the method is 
altogether useless even without sueh limitations The relia- 
bility of the method will depend in each case upon the particular 
subject investigated and upon the care of the editor in inter- 
preting the results The collector should certamlv talk with 
hi.s respondents whenever possible, and should always interpret 
their answers in the light of each other and throw out whatever 
seems in any way suspicious, and if all this is done the ma- 
terial oolleeted can hardly be considered altogether worthless 
Finally, if the hiograpliical and questionnmre methods be siiji- 
plemented by the more objective study based on public and 
social religious expressions, beliefs, rituals, and the like, the 
psychologist will have at his disposal a very respectable body of 
facts as the raw material for his work 

10 See the article by Stahlin cited above, eep pp 403-407 , and also the 
same author’s account of the founding of the ReUgiona-psychologiache Ar- 
hvitagemetnachaft, in the Zatsekrtfi fvr Reltgspey, IV p 222 

11 A further argument for its use is the fact that the biographical method 
is in great need of supplementation Beligious material from biographies 
emanates almost invanabl> from somewhat extraordinary religious souls, 
and if one’s description of the religious eonsciousness is based upon this 
source alone, the picture is hkely to lie o>er colored This, for example, is 
the one fundamental weakness in James’s great book 

12 These different Rources var> in their value according to the problem to 

which thc> are applied, and in this book I shall attempt to utilize them 
accordingly C 
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Having collected his facts, the psychologist will proceed as 
other scientists proceed with their data That is to sav, he 
will group his facts and note general relations between them, 
thus seeking a systematic and general description of the various 
facts in the religious consciousness Whenever possible, he will 
“ explain ” these facts by subsuming them under the laws of 
general psychology That is to sav, he will proc-eed on the as- 
sumption that, for the purposes of science, religious facts are 
not different in kind from other psvehic facts Thus he will 
seek to build up a scientific view of the religious life, interpret- 
ing and explaining it bv itself and by the known facts and 
laws of the human mind, “expounding nature by nature,” as 
Hoffding says, “ just as a passage in a book is expounded in 
such a manner as to connect it with other passages in the same 
book ” '* 

The reader mav perhaps question whether such a procedure 
IS justifiable He mav insist that it builds upon an assumption 
that IS at least uncertain and seems in some resjHjrfs very dubi- 
ous And he may assert that iii the religious consciousness at 
Its best we have something that is verv ditfieult to cxpluiu by the 
laws of general psyehologv Certaiiilv no one will appreciate 
the force of this last statement more tiilly than the psychol- 
ogist When one compares the deeply religious and spiritual 
person with the best and bravest of those who are not religious, 
one sees, it must be confessed, that the former possesses some- 
thing which the others lack It m not that he is any better 
morallv than his non-religioiia brother, nor any more apprecia- 
tive of beauty and love nor anv braver It is, rather, that he 
has a confidence m the universe and an inner joy which the 
other docs not know lie is, perhaps, no more at home in this 
world than the other (perhaps he is noi so much at home here), 
but he seems more at home in the universe as a whole He 
feels himself in touch, and he acts as it he jvere in touch, with a 
larger environment He either has a more cosmic si-nse or his 
attitude toward the cosmos is one of larger hope and greater 
confidence Besides this, or as a result of this, he has an inner 
source of joy and strength which does not seem dependent on 
outer circumstance, and which in fact seems greatest at times 

18 " Xhe Pliilosophy of Eel^ion ” (London, Macmillan 1906) p 20 
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when outer sources of strength and promise fail. He is, there- 
fore, able to shed a kind of peace around him which no argu- 
ment and no mere animal spirits and no mere courage can 
produce Whence comes this diflFerenee? On what are these 
values, which we all recognize, founded ^ Evidently, the im- 
mediate answer can be put in psychological terms. The peace 
and power in question follow, by regular psychological laws, 
from a certain form and intensity of belief and a eertam emo- 
tional experience Whence comes tins Ixdief and this experi- 
ence ? Doubtless it will be much more difficult to trace these 
back to some precedent situation, for the conditions here en- 
volved, — social, jisycliical, physiological — become now very 
complex Yet (oneeivablv this might be done But the reader 
may continue his questioning and ask Is the belief here in- 
volved illusory, and is the expeiience deceptive* Can a com- 
plete and ultimate I'xplauation of them be given m psychologi- 
cal terms, and if so would not such an explanation if known 
destroy its obieet * 

Certainly the pavehologist who started out on the assumption 
that every religious phenonienoii is to be completely and ulti- 
mately explained bv psychological laws, that we have m our 
hands — or at least can some day get into our hands — all the 
data needed foi such an ultimate e.xplaiiation, would be like a 
physicist who failed to leeognize that there might lie gaps 
within his field — that there might be links in the chain of 
causes which, from the nature of the ease, could never be di- 
rectly expeiienced hy human beings It is the recognition of 
such gaps that has led the physicist to the invention of the many 
atoms and the many ethers These, as I have said, are not 
scientific objects, they are devices to enable him more easily to 
put together the parts of his fragmentary experience The two 
ends of the cable he secs, he grasps them at the points where 
they plunge beneath the surtacc His imagination depicts 
what the submerged links may be like This is all mythology 
and metaphysics except so far as it enables him to think to- 
gether the two parts which he actually holds and to explain them 
in terms of each other 

Are there such gajis in the field of religious psychology ? 
This IS a question ot fact . There are for us as many gaps as 
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we find. There is for us a gap wherever we cannot see a con- 
nection. These gaps we miiat seek to fill as best we can , — if 
possible by discovering actual experience, verifiable objects, that 
make the desired connections,*'* whore this is not possible, wc 
must recognize the fact, note how the several parts vary in rela- 
tion to each other, and write down our resulting generalizations. 
General psychology, as has been pointed out above, has numer- 
ous gaps of this kind, and usually seeks to fill them by some 
more or leas ingenious hypotheses of brain physiology. Tho 
theologian and the religious man frequcntlv insist that similar 
gaps exist among the phenomena of the religious consciousness 
— as seen, for example, in conversion, the answer to prayer, the 
mystical experience But just as the general psveliologist who 
knows Ills business will remember that his physiological hv- 
potheses, no matter bow useful, cannot be genuine object" of 
his science until emjiirically veiified, so the ps^chologlst of re- 
ligion must remember that (‘xplanation through the Superna- 
tural, though quite possibK tme, is not psychology, and that he 
must confine himself to the verifiable facts of human experience 
The (juestiori of the Supernatural so frequently confronts one 
in the study of the psvchology of religion that a word more 
should be added coneerrung it here In brief, there are two 
chief views of it and of its relation to the natural, one of which 
may be called the phenomenal view, the other the noumenal. 
According to the first, the Supernatural, or the Will of God, is 
to be regarded as a cause among otlier causes, and it is usually 
depicted as also acting iii ways that arc to the human mind 
forever incalculable Its ways are not regarded as altogether 
incalculable, to be sure, but frequently as dependent upon cer- 
tain well-known conditions of a moral nature With all this, 
however, there still remains a considerable residuum of uncer- 
tainty and inexplicability about its actions, and it is depicted 
as interfering at unexpected times with the ordinary and regular 
course of events. Such a statement makes the view sound crude, 
possibly, but however that may be, it is the position actually 
held by very many religious people.*® And a good deal may be 

A good example of this is seen in the explorations of the subconscious 
by Freud, Prince, and others, by which facts are brought to light which 
connect and hence “ explain ” much that before was unconnected 

IB The frank acceptance of^the Supernatural as a phenomenon by the 
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said for it. It has a pragmatic value which the larger, “ dou- 
menal,” view retains only with some difficulty , for according to 
this “ phenomenal ” view it is plain that the Supernatural, m 
pragmatic terms, " makes a difference " The religious soul 
usually wants a God who will do something for him And a 
Supernatural which made no difference to our experience might 
be called “ divine ” or materialistic with indifference 

I do not see that this view of the Supernatural can be proved 
false There are too many seeming gaps m our experience, 
too much that is unexpected and unaccountable in our lives, 
for us to be able to demonstrate in them an unbroken causal 
chain As a fact, to be sure, this view of the Supernatural so 
far as it concerns the outer world has been largely given up, — 
and, it must be added, with no great harm to the cause of 
religion “ In the inner world, however, it is still defended, 
and tlie theologian and philosopher are perfectly free to accept 
and vindicate it But the psychologist is not free to do so If 
the Supernatural breaks in upon the natural, psychology as a 
science is so far forth impossible The theological explanation 
is no explanation for the psychologist, because it is not capable 
of being confirmed by experience " And for psychology, or 

popular view is not always rcco^ni^ed bv pswhologists in arguing this 
point — eg Ir\ing King, “The DeAelopment of Religion,” p 9 

i«One still meets with it occasionally, e^en in verv intellip;ent circles, — 
witness, for e\ample, the not uncommon explanation of the Sicilian earth- 
quake in 1909 as due to God’s anger over the wickedness of the Sicilians 
II From the point of view maintained in this chapter it will plainly be 
impossible to consider theology a science It cannot be called a science 
(in our use of the term) for the same reason that the theory of the ulti- 
mate nature of matter <’annot he called a science Professor Macintosh 
in a moat original and suggestive book (“Theology as an Empirical Sci- 
ence” — New York, Macmillan 1910) maintains that theology has the 
same right to the name science as physics or chemistry, that God may 
be directly perceived, and that if we deny this seiond propohition on the 
ground that we can perceive only our own mental states, we thereby 
destroy not only theology but all objective science, and have nothing left 
but a false psychologism With the latter part of this argument I am 
in fullest sympathy, but I still cannot feel that “God” is vertpahle in 
the same sense m which the objects of physics and ehenuetry may be 
vended, and hence cannot see my way to considering theology a science 
Even on the hypothesis that God is as directly experienced by a certain 
gifted few as other persons are, theology would still be m another cate 
gory from science Nor do 1 think that such a position as mine leads one 
to psychologism, for one may and should distinguish between the data 
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any science, to admit that there are any facts incapable of be- 
ing explained, incapable of being regularly connected with the 
other facts of experience, would be a surrender of its funda- 
mental presuppositions For its own protection science must 
act as tf this view of the Supernatural and its interruptions of 
the natural were false. It cannot take cognizance of interrup- 
tions 

Tho second view of the Supernatural referred to above re- 
gards it as the noumenal side, the inner being, of all Reality, — 
the “ Natura Naturnns" of Spinoza It is immanent within 
the phenomenal world and is expressed by it as really, though 
probably not so completely, as bv any transcendent world It 
is a iS’itpematural not in that it interferes witti nature but in 
that it includes and transcends nature The upludders of this 
view usually deny miracle, and at anv rate, no miracle is neces- 
sary to it The regularity of the causal law is regarded as 
being merely the way God acts It sees God in order rather 
than in disorder, in the deiiendable working of law rather than 
in incalculable interferences with law Thus there ts no pos- 
sible quarrel between it and science An extension of this view 
might suggest that som'* of the gaps in the religious experience 
may possibly be filled by realities and forces in another spiritual 
world which act according to regul.ar laws, so that the lesults of 
their action are as certain and (conceivably) as predictable as 
the performances of the atoms In this way the pragmatic 
value of the phenomenal view would be retained, for the Super- 
natural would thus “ make a differenee ” Such an hypothesis 
would, of course, be mctaplivsieal in the extreme, but it would 
be perfectly consistent with a scientific view of the religious 
consciousness 

Three different attitudes are possible toward the breaks that 
we find in experience, both of the outer and of the inner world 
(1) We may make the theological hypothesis of supernatural 

given U8 in perception together with their ohiective interrelatione, and the 
subjective mechanism ( eensatiotial, ideational etc ) hy means of which we 
perceive Both of these groups are verifiable in human experience (in a 
direct way that neither God nor the ultimate nature of matter are) , yet the 
former belongs in a petiiliar sense to the ph>8iCB] scientist, the other to 
the psychologist For further exposition of the epistemological view here 
involved, see ^^Essava m rntical Rt^hsnf’* 



40 


THE RELIGIOUS CONSCIOUSNESS 


interference. (2) We may invent some other hypothetical in 
termediary to help us think over the break — eg atoms, e^er 
brain action, the “ Unconscious ” (3) We may frankly recog' 

nize the fact that any such stop-gaps are purely hypothetical 
and beyond our experience, and content ourselves with simply 
describing the phenomena as we find them, leaving the guess- 
work, for the time being, to others 

This third attitude, as it seems to me. is the proper one for 
the psychology of religion It is essential to a right under- 
standing of any of the great questions of religion and philoso- 
phy, as well as of those of science, which we shall meet in the 
course of our study, to recoginze at the beginning the relatively 
limited aims and pretensions which the psychology of religion, 
instly understood, should maintain I eannot help thinking 
that it would ultimately lead to great disappointment, if not 
to positive skepticism, if we should aangiiinelv expect, as I fear 
many cultured religious people have been led to expect, that 
the psychological study of religion can demonstrate any of the 
truths of theology And equally misleading does it seem to me 
to suppose, as some leading “ functional ” psychologists seem to 
do, that the psychology of religion can ever so develop as to be 
in any sense a substitute for philosophy or theology In the 
opinion of this school, ethics, aesthetics, logic, epistemology, 
and metaphysics, arc ultimately nothing but functional psy- 
chology As a result, the psychology of religion “ becomes ” in 
Professor Ames’s words, “ the conditioning science for the 
various branches of theology, or rather, it is the science which 
in its developed forms becomes the theology or the philosophy 
of religion. If realitv is given in experience (and where else 
could it be given **), then the science of that experience furnishes 
the reasonable and fruitful method of dealing with reality, in- 
cluding the reality of religion The psychology of religion pos- 
sesses, therefore, the greatest possible significance It does not 
merely prepare the way for theology, but in its most elementary 
inquiries it is already dealing with essentials of theology and 
the philosophy of religion On the other hand, the philosophy 
of religion in its most ultimate problems and refined develop- 
ments does not transcend the principles of psychology. The 
idea of God, for example, which is the central conception of the- 
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ology, is subject to the same laws of the mental life as are all 
other ideas, and there is but one science of psychology applica- 
ble to it.*® 

On reading passages like this from enthusiastic representa- 
tives of the new functional psychology one conies away won- 
dering not that they have included so imicli but that they have 
included so little within their capacious science Why stop 
with the various branches of philosophy ? Why not also reduce 
physics, chemistry, astronomy to functional psychology ? 
What, indeed, are the physical sciences hut formulations of ex- 
perience — and IS not psychology the science of experience * 
The same arguments hold in the case of phvsics that held 
for metaphysics Surely if “ the idea of God is subject to 
the same laws of the mental life as arc all other ideas," the 
same may be said with equal truth of the idea of the solar sys- 
tem And this, I think, makes clear both the fallacy and the 
danger of this “ jiragmatic ” view Psychology studies the idea 
ot God and the idea of the solar system and tops there But 
neither astronomy nor theology means to limit its study to our 
ideas They lioth mean to be objective — and it is bard to 
see why one should be denied this privilege if it be granted to 
the other And if objectivity be denied to theology, the dan- 
gers that inevitably result are (‘videiit Theology becomes 
purely subjective, — a description of the way we feel , the idea 
of God 18 substituted for God and lienee becomes the idea of an 
idea, or a confessed illusion , and the psychology of religion, 
having absorbed all that was objective in religion, finds it has 
nothing left to study, or at best becomes a branch of abnormal 
psychology “ This method,” writes Boiitroux, “ if it succeed, 
will lead sooner or later to the abolition of the fact itself, while 
the dogmatic criticism of religions has striven in vain for cen- 
turies to obtain this result . Contrary, then, to the other 
sciences which leave standing the things t^at they explain, the 
one just mentioned has this remarkable property of destroying 
Its object in the act of describing it, and of substituting itself 
for the facts in proportion as it analyzes them.” ** 

The psychology of religion must then, in my opinion, take a 

IB " The Paycholopy of Religious Experience,** pp 26-27 

'9 Science and Religion” (English translation, New York, Macmillan i 
1011), pp 190-197. • 
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much humbler position than that which some of its devotees 
desire for it It must content itself with a description of hu- 
man experience, while recognizing that there may well be 
spheres of reality to which these experiences refer and with 
which they are possibly connected, which yet cannot he inves- 
tigated by science From this less ambitious view of its task, 
however, one must not conclude that the psychology of religion 
IS either valueless as an end or useless as a means Sharing in 
the limitations of science, it shares also in its values If re- 
ligion IS worth a tenth part of what its believers claim for it. 
It IS worth cultivating as a human possession, and if it is to 
be wisely and fruitfully cultivated, it should be carefully and 
scientifically studied If the religious values are to any extent 
bound up with each other and with the rest of life by laws 
of relationship, it is of great importance for us to know what 
those laws are The psychology of religion is still too young 
to have accomplished a great deal in this practical direction 
The field has been surveyed onlv in its outlines, and only in a 
general way can the practical religious worker gain from 
psychology a knowledge of what to expect in any given case. 
Exact and perfectly certain prediction is, of course, out of the 
question But it is not too much to sav that he who would 
systematically cultivate the religious life can already find a 
good deal of practical help from the psychology of religion, and 
as our knowledge of it increases we may confidently look to it 
for more and more assistance 

But even aside from its practical application, the psychology 
of religion has a value as an end in itself for all those who, 
in Aristotle’s phrase, “ desire knowledge ” To know the truth 
18 worth while for its own sake, — Francis Bacon, in fact, went 
so far as to call the search for truth and its attainment “ the 
sovereign good of human nature ” And surely few things are 
so worthy of man’s study, — just because few things are so thor- 
oughly and deeply human — as is religion. It dominates the 
life of the lowest savage and fills the thought of the most trans- 
cendental philosopher It is the central power of the primitive 
community and it animates the ideals of the most advanced 
civilization In it the king and the peasant, the rich and the 
poor, the saint and the sifiner too, fgel bound together As 
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much as anything else, it ig that “ one touch of nature ” that 
“ makes the whole world akin ” It is the first thing the child 
learns at his mother’s knee, as it is the last to fill his mind as he 
enters the great unknown 

It will, then, bo the aim of this book to describe some of the 
facts of the religious consciousness as it expresses itself in vari- 
ous forms No fundamental thesis will be defended and no 
unitary law will be laid down or traced out The study will 
be frankl,> inductive and empirical and therefore perhaps some- 
what fragmeutarj We shall seek to follow where the facts 
lead, believing that religion is so great a thing that the mere 
aim to desciibc some of its terms and expressions is an ideal 
high enough to justify any amount of patience and labor. 

Note The 8ub|ec(B iliHiuaacd in the preceding chajiter in of such funda 
mental importance that the riader »ho is not acquainted «ilh the lifcra- 
ture of the suhjeit should conaiilt aome of the follo«mg reffpnees 
Jloutroux, “Science and Religion” (Neiv York, Macmillan 1011;, Part I, 
Chap IV, Part II Chap It 

Uiadln “Appearame and Reality” (Xaindon. Sonncnechi in 1807), Chapa 
11 and 22 

Coe, “The Psychology of Religion” (Univereitv of Chicago 1016), Chapa 
I, II, and III 

Foster, “The Finaliti of the Christian Religion” (Chicago, University 
Press 1006), (hap 6 

HoiTding, “The IMnlosophy of Religion” (lamdon, Macmillan 1906), pp 
14-57 

Holt, “The Concept of Consciousness” (New York, Macmillan 1914) 
Holt’s view IS quite different from that presented in the text 
Maih, “ Scieiue of Meihanus ” ((hieago Open ( ourt 1893), Chap 2 
Macintosh, “ Tlieology as an Empirical Stieiice ” (New York, Macmillan 
1019), Tntroduition 

Mohius, "Die Hoffnungslosigkeit aller Psychologic ” (Halle, Marhold 
1007) 

More, "Atomic Theories and Modern Phi sirs,” Hihbeit Journal, VII, 864— 
881, “The Metaplusiial Tendencies of Modern Physics,” Hibbert 
.Toiirnal, VII, 800-817 

MOnsterlierg, “ (rrungrOge der Psvchologie ” (Leipzig, Barth 1900), Chap 2 
Pearson, “ The Crammar of Rcieme ” (London, Black 1000), Chapa 2, 3 4 
Perry “The Approach to Philosophy ” (New York, Scribners 1005), Chap 
5, “Present Philoaophieal Tendencies” (New York, Longmans 1912), 
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Poinear^, “Science and Hypothesis” (New York, Science Press 1905), 
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CHAPTER III 


RELIGION AND IHF SUBCONSCIOUS 

The aim of scienop is to make out a complete general descrip- 
tion of human experience in the form of laws of regular and 
predictable sequence But, as was ixunted out in our la^-t chap- 
ter, the perfect realization of this ideal is impossible because 
there are breaks or gaps in this experience as we know it, not 
all the sequences which we experience are eoiiifilete Evidently 
there are two ways conceivable in winch tins uifficultv may be 
met One is by discovering new events, actnallv experienced 
but hitherto unknown which will help to fill up the gaps The 
other 18 to make the livpothesis of uriexperienecd (wmits which 
cannot be genuinclv verified hut which are nevertheless useful 
in enabling us to think together the sundend stiands of our 
unconnected experience Now when such gaps oeeiir in mental 
sequences, the psvchologwt has two jmssible soiireis to which he 
may look for gajrfilh'rs One of these is the phvsieal world, 
especiallv that jiart of it knowm as the nervous system of the 
individual The other is the “ suWonseums ” Kaeh of these 
sources furnishes the psychologist with both the kinds of as- 
sistance nientiomd aboic — from each, that is, he derives new 
experienced events and unverihed Imt useful hypotheses 
Upon the facts and fictions of physiological psychology, 1 shall 
not dwell, but the subcoiiseious looms so large in riHciit discus- 
sions of the psvchologv of religion that 1 feel jiistihcd in de- 
voting the present chapter to a cousideiatioii of it. 

The conception of the siilieonscious ur the unconscious origin- 
ated, I suppose, with Leibniz ‘ It was made popular as a 
philosophic doctrine by von Hartman in lys dangerously fascin- 
ating work, “ Die Philosophic des Unbewussten ” ^ But it was 
not until relatively recent times that it was imported from 

1 Cf the Monadology ( passim ) , and the New Easays 

- Engliah Tranalation by Coupland (London, Paul, Trench, TrObner 
1884 ) 
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philosophy into psychology in the stricter sense of the term. 
This was done partly by F W H Myers and his followers, 
partly by various neurologists and medical men whose researches 
and practice led them into the field of pathological mental phe- 
nomena Coming into psychology through this double door- 
way, the conception of the subconscious has had a rather varied 
development. The physicians have groped and grubbed and 
worked their way through a mass of abnormal and often very 
unpleasant cases, mining what facts they could , while the 
Myers school has been borne, often on the wings of intuition, to 
conclusions far more interesting, and, if true, metaphysically 
far more significant 

Myers’s hypothesis was that the conscious self of each of us 
18 only a small part of the real self, that underneath the con- 
scious personality there extends a much larger “ subliminal ” 
self, below the threshold of our immediate awareness, behind 
the door, dominating many of our actions and our thoughts by 
powers not known to us, and constituting the real and essential 
personality, of which the conscious self is but a broken gleam 
He writes . “ The conscious self of each of ns, as we call it, — 
the empirical, the supraliminal self, af> T should jirefer to say, — 
does not comprise the whole of the consciousness or of the faculty 
within us There exists a more comprehensive consciousness, 
a profounder faculty, which for the most part remains potential 
only so far as regards the life of earth, but from which the con- 
sciousness and the faculty of earth-life arc mere selections, and 
which reasserts itself in its plenitude after the liberating change 
of death.” ® This doe.s not mean that we have two selves , it 
means that the one true self is the totality of which the supra- 
liminal part IS but a fraction ” I moan by the subliminal 
self that part of the self winch is coimnonly subliminal , and I 
conceive that there may be, not only cooperations between these 
quasi-independeiit trams of thought, but also upheavals and al- 
ternations of personality of many kinds, so that what was once 
below the surface may for a time, or permanently, rise above it 
And I conceive also that no self of which we can here have 
cognizance is in reality more than a fragment of a larger Self — 

« “ Human Personality a.id Its Survival of Bodily Death ” (London, 
Longmans 1803) Vol I, p 12 ^ 
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revealed in a fashion at once shifting and limited through an 
organism not so framed as to afford it full manifestation.” * 

Within this suhliminal part of us, as within the supraliminal 
part, there are various kinds of phenomena, some lofty, some 
“ dissolutive ” To illustrate this, Myers uses a simile which 
has become famous, the comparison, namely, of our empirical 
eonseiousness to the visible spectrum and of our subliminal fac- 
ulties to the ether waves which we cannot see. “ At both 
ends of this spectrum, I believe that our evidence indicates a 
momentous prolongation Beyoud the red end, of course, we 
already know that vital laeiiltv of some kind must needs extend. 
We know that org.inic processes arc coustantlv taking place 
within us which are not subject to our control, but which make 
the very foundation of our physical being We know that the 
habitual limits of our voluntary act can be far extended under 
the influence of strong excitement It need not surprise us to 
find that approjinatc artifices — hypnotism and self-sugges- 
tion — can carr\ the power of our will over our OT-ganism to a 
\et further point The faculties that he beyond the violet end 
of our psychological speitniin will need mo’-e delicate exliibition 
and will command a less readv belief The actinic energy which 
lies beyond the \iolot end of our solar spectrum is leas obviously 
influential in our material world than is the dark heat which lies 
iM'yond the nxl end Even so, one may sav, the influence of the 
ultra-intellectual oi suponiormal faculties upon our welfare as 
terrene organisms is less marked in common life than the influ- 
ence of the organic or sultnorinal faculties Yet it is that pro- 
longation of OUT spectrum upon w'liich oiir gaze will need to be 
most stremioiislv fixed It is t/icrc that we shall find our in- 
quiry opening upon the cosmic prospect, and muting us upon 
an endless way ” “ 

It is, according to Mvers, from this violet end of the spec- 
trum, so to speak — from the supemormal part of our sub- 
liminal selves — that come the insight of the poet and the 
intuition of the prophet Art and religion, mysticism, love, in- 
vention — these and many other striking facts of human nature 
are thus made intelligible by one hypothesis. “ An ‘ inspiration 

* Ibid p 16 « 

B Ibid Vol 1, p 18 « 
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of genius ’ -will be in truth a suhKmimd uprush, an emergence 
into the current of ideas which the man is consciously manipu- 
lating of other ideas, which he has not consciously originated, 
but which have shaped themselves beyond his will, in profounder 
regions of his being ” ® 

All readers of the “ Varieties of Religious Experience ” will 
remember how much Professor James was influenced by these 
views of Myers ^ N'ot that he accepted Myers’s hypothesis m its 
totality James was too keen a psyeliologist and too empirical 
a philosopher to consider Myers’s view a demonstrated truth 
Nor did he feel at all sure that the subconscious part of the 
mind had auflicient unity to be regarded as a personality The 
evidence, in Ins opinion, was as yet far too scanty to justify us 
in coming to any eonelusion on the exact nature and organiza- 
tion of these subliminal facts But he ivas convinced that the 
conscious sc If came into touch with, and was influenced by, 
psychic forces that psychology had as yet hardly recognized 
This he regarded as ot prime importance to the subject of psy- 
chology “ We have,” said he, “ in the fact that the conscious 
personality is continuous with a wider self through which saving 
experiences come, a positive content of religious experience 
which, It seems to me, is literally and objectively true as far as 
it goes ” And his own “ over-belief " jyas that our being upon 
its further side plunges “ into an altogether other dimension of 
existence from the sensible and merely ‘ understandable ’ ” 
world * 

It IS not surprising that a vieiv iii itself so romantic as 
Myers’s hypothesis of the subliminal self, presented with such 
charm of style, and having the sympathy, if not the positive sup- 
port of our greatest psychologist, should make a very strong 
appeal not only to that large class which is ever eager for the 
mysterious, but to many serious thinkers, theologians, and re- 
ligious men, who have found in the works of Myers and J ames 
a new source of leligious hope and faith Had not this^is- 

0 Ibid p 71 Tor an able criticism of Myers’s theory see Prof Stout’s 
article on it in the lf%hhert Journal for October, 1903 

T See also his paper on “ Frederick Myers’s Services to Psychology,” in 
“Memories and Studies” (N Y, Longmans 1911 ) 

s “ The Varieties of Religious Experience” (London, Longmans 1903) 
p 615 I 
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covery of the subconscious self come, indeed, in the very nick 
of time, when the old foundations were being undermined by 
criticism and thrown down by science? What an unforeseen, 
unhoped for, reversal of the role of science tins was t No 
longer the foe, science was now becorre the ally of faith Here- 
after, Higher Criticism and nationalism and Naturalism might 
do their worst. Only the outworks of rehpon were open to 
their attack, and the man of faith might when he chose retire to 
the impregnable fortress of his Subconscious Self 

The rapidity with which this now has spread is one of the 
moat interesting facts in the intellectual history of recent 
years, and a witness to the wide-felt need of a belief in some- 
thing somehow siipc rnatiiral The popular maga/mes have got 
hold of It, and the laaii in the street knows that there are two 
of him Preachers have made their congregations familiar 
with this new basis for religion, and books written hv scientific 
— and by unscuntific — men have taken it for granted I 
quote a typical passage from one of them 

“ The aubconsclou^ mind is a normal part of our spiritual 
nature There is reason to beliexe that it is purer, more sen- 
sitive to good and eiil, than our cotiscions mind Though 

it IS doubtless more generie and in closer eontnet with the 
Universal Spirit than reason, yet its creations bear the imprint 
of individual genius ” “ Another writer puts it thus “Man’s 
mind is something far larger than he is conscious of his con- 
sciousness IS but a speck of light ilhiiiiiiuting one part of his 
whole self . , Or, to put the matter in a still simpler meta- 
phor, the mind is like an iceberg of winch the greater part is 
hidden under the sea ” A distinguished theologian varies 
the figure, likening the mind not to an iceberg, but — as near 
as I can make it out — to a sort of bottle with a narrow neck 
and no bottom The narrow neck is our consciousness, the mam 
part of the vessel is our subconscious, a(jd from it “ filters ” 
up the contents of our minds Moreover, “ the nairow-necked 
yess^ has an opening at the bottom, which is not stopped by 
any sponge Through it there are incomings and outgoings, 

»Dr Worcester, in “Religion and Medicine,” (New York, Moffat Yard 
1908), p 42 

10 Dreamer, “Body and Soul,” (New Wirk, Dutton 1909), p 39 
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■which stretch away into infinity, and m fact proceed from, and 
are, God Hunself ” 

It IS evident that we are here dealing with a question of 
prime importance for more things than psychology. If the 
mind 18 the sort of thing described above, we ought to know 
it, and we ought to consider carefully the evidence on which 
the conclusion is based. To get at the evidence, however, on 
which the belief in the subconscious rests is made doubly difficult 
by the fact that the term in question is exceedingly ambigu- 
ous. Like other amiable beasts of burden, it has been so over- 
worked that it 18 now good for little but a vacation — a reward 
which it might be well to grant The many meanings which 
it has had to bear can, however, be reduced to three or pos- 
sibly four principal ones, which we shall now examine in turn 

The first of these uses of the word “ subconscious ” makes it 
synonymous with the fringe or background of the mind 
This is, of course, a part of our immediate experience, of our 
direct awareness, with nothing subliminal or supernormal 
about it If our consciousness be represented by a series of 
concentric circles, the innermost of these will stand for the 
center of closest attention, and the outennost zone for the fringe- 
region or background Between the two there is no break, 
no “ dissociation,” but one shades off into the other by a gradual 
decrease in vividness of content This outer zone of our con- 

1* Sanday, “ Chnstologiea Ancient and Modern,” Oxford U Prexs, 1910 
See also the comments \ipon Or Sandv’s l)ook by the Bishop of Osaory in 
the Hihbert Journal, IX, 236 — Other figurea beside that of the iceberg and 
the bottle are often met with among enthusmstic expounders of the wonders 
of the Subconscious Kdward T>e\M8. m a rather beautiful passage, uses 
the illustration of the pool communicating with the ocean (“ Edward Car 
penter,” N Y, Macmillan 1916, pp 7-8) Rev Dr Snowden likens the Sub- 
conscious to the five or six story cellar of a skj scraper (“The Psychology 
of Religion,” Revell 1916, pp 68-69) Miss Sinclair finds that the sub- 
conscious or “the country of abnormal consciousness, stretches forwards as 
well as backwards, and l^longs every bit as much to our future as to our 
past” {“A Defence of Idealism,” New York, Macmillan 1917, p 259 ) 

12 Eg Prof Joseph Jastrow — this at least is at times the meaning he 
gives the word Cf his work on “The Subconscious” (Boston, Houghton, 
Mifflin 1906) Marshall takes a similar view, using the suhconscioxie to 
mean “ the undifferentiated mass of unemphatic psychic parts which con 
stitutes what we may well speak of as the field of tnatteniwe or sub at- 
tenttre consdousness** See “ Consciousness ” (N Y , Macmillan 1909), p 
20, and also his articles in the Journal of Fhxl, Vol V, nos 4 and 18, and 
in the Hxbhert Journal^ Vol VII, p 307 4 
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'Piousness, however, though not attended to, js often of decisive 
importance in guiding both our thought and our action. We 
seldom realize all the factors that go to determine our decisions 
and our judgments The svllogism is rcallv a very poor rep- 
resentative of the way we think There is a great deal more 
in our consciousness at anv inonient than we pay attention to, 
and this great, vague, iinanaly/.ed mass of what Marshall calls 
our “ sub-attentive consciousness ” furnishes a large part of 
the data for our judgments, and often forms our opinions when 
we think we hai e reasoned our wav to them “ The inventor, 
in working on his particular invention, has a mass of accumu- 
lated material and experience, indispensable for the develop- 
ment of the invention, but which is in the background of his 
consciousness Similarlv, the mathematician, in solving his 
problem, which forms the focus of his consciousness, possesses 
a body of knowledge or a mass of material which, though it 
lies in the periphery of liis coiisuousness, still forms the main- 
stdv of his particular inv'ostigatioii ” Both oiii lougher and 
more general opinions and our more exact discriminations de- 
pend in large measure on what Jastrow calls “mass impres- 
sionism” — the total uiianalvzcd effect which the object in 
question has upon the haekgrouiid of our minds ’■* The bank- 
cashier may be able to detect the counterfeit bill with unfailing 
certainty, and yet be quite unable to tell you how he does it, 
or to describe with any exactni'ss the ear-marks of geiiaine paper 
money 

The influence of the background upon life and action is no 
less marked In Profi'ssor Ward’s oiuiiion, the background or 

continuum,” as he calls it, is the original form of psychic 
life, and it is from it as a matrix that all the more sharjily de- 
fined forms of consciousness have dev'dojied It is not at 
all to be considered as a mere reservoir of sensations unattended 
to Besides the seusatioiia and the hazy, ideas — and more 
primitive and fundamental than they — there are in the fringe 
all manner of latent and incipient impulses, attitudes, tenden- 

laSidis and Goodhait “Multiple Pernonality ” (New York, Appleton 
1B05) p 241 

1* For many excellent examples see “ The Subconscious, “ pp 426—429 

15 See hie article “Psychology” in the Encyclopedia Britannica, eleventh 
Ed (1911), Vol XXII, esp pf 555-556 
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eies to reaction, partially suppressed feelings, wishes, volitions. 
“ The instinctive desires and impulses have their roots in it, 
and get their power from it, the inborn reactions upon the 
environment, so far as they are conscious, the native an- 
tipathies and tendencies, our deepest loves and hates — all 
these are parts of it and grow up out of it ” Moreover, “ it 
18 the inheritor of our past, and forms what might be called a 
feeling memory At every moment our whole outlook is col- 
ored by our past impressions and ideas These are not present 
as such — they are not distinctly remembered — but a general 
feeliug-tone and tendency to reaction is established by them and 
18 modified by each event of life, in short, the total feeling 
background is affected by all our thoughts and experiences in 
such a way that they influence every passing moment Our 
total past experience is in a sense summed and massed in the 
background, and thus becomes a compendium of our history 
But It IS much more than that , it is largely the store-house of 
heredity as well It is in the line of direct descent and in- 
herits an endless amount of wisdom gamed wuth so much toil 
by our entire ancestry ” Thus it has a kind of '' racial or in- 
stinctive wisdom which seems to put it iii touch, in a perfectly 
natural manner, with forces hidden from the clearly conscious 
personalitv and which makes it wiser in many ways than the 
individual ” 

There is nothing mysterious about this, nothing superna- 
tural, nothing that is in anv sense a discovery The fringe 
region is in no way “ higher ” or “ purer ” than the center of 
consciousness It contains evil as well as good, or rather, it 
contains neither the one nor the other, but the materials for 
both Only conscious personality is moral — nothing is mor- 
ally good except a good will The background is only a back- 
ground , it is there not foi its own sake but for the sake of the 
total personality The best and purest aspect of the mind, 
the aspect of it most highly developed and the most nobly hu- 
man, IS to be found not in the obscure shadows of the back- 
ground, but m the clear sunlight of full consciousness. 

IB Pratt, “The Ps>cholo)?y of Kehgious Belief,’* pp 15 and 23 I take 
this opportunity to acknowledge the justice of certain criticisms of Chapter 
1 of the book referred to There ^Is no doubt that in that work I identified 
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A second meaning sometimes given to the term “ subcon- 
scious ” makes it identical with the unconscious, and interprets 
the unconscious as the purely physiological It is a generally 
accepted hypothesis that brain facta accompany mmd facta, 
either us a causal substratum or as correlates While it has 
not been absolutely demonstrated, it set'ins most probable that 
certain brain events are so correlated with certain mind events 
that the former are regiilarlv followed or aeeorupanied by the 
latter If this is true, then many of the ])heuomena of con- 
sciousness are to be explained (in the sense indicated in the 
preceding chapter) hv reference to the unconscious, that is, to 
physical phenormuia in the nervous system Moreover, the 
physiological medianism of the bodv peiloriiis many purposeful 
acts without direction ot consciousness, such for example ns the- 
numerous organic, reflex, and instinetni' movements May we 
not, therefore, explain the various jiheiioiriena commonly at- 
tiibuted to the action ot the " subconscious ” as duo to the un- 
conscious, that IS, to the antomaiic acfivitv of dn h.tvous sys- 
tem* Many of these phenomena weie thus exphiineil by Dr 
Caipenter over sixty veais ago as due to “ niiconscioiij cere- 
bration and a large number of psychologists to-day insist 
that there is nothing in the faets that 1 ih\(‘ eoine lo light smee 
Carpenter’s “ Aleiital I’hvsiology ’’ was written to force Us to 
any other principle ot explanation 

It IS plain (iiough, liowever, that this exjilaimtion will suit 
neither the Myers school iioi the iiia|ontv of the pathologists 
Nor are these gentlemen anv better satisfied with the first mean- 
ing of the word “ snbeoiisi lous ” suggested above They will 
insist that the siilieonseious is not ineieh the plivsiologieul, and 
that it IS not to bo ideutihed with the content of the fringe 

feeling too closely with tlie biirkgrounil and gave it too preponderating a 
position over thought 

11 Sei his ' Mental I’hvsiology” (Fourth Fd N Y, Appleton 1SS7 ) 
Chap XIII The famous jihrase quoted alsive app^ansl first in the 4th 
edition of his ‘ Human I’n i siologv piihlished m 1H53 

18 E g Milnsterberg, Ribot, Pierce, Kirkpatiiik — See "A Symposium on 
the Subconscious,” papeis In Mtlnsterlarg and UilKit, loumal of Abnormal 
Psychology^ II 25-37, Pierce’s paper An Appeal from the Prevailing Doc 
trine of a Detached Siibi onseiousnesa ” in the Harman “ Studies ” (Boston, 
Houghton, Miffiin 1900), and replies to Morton Prince by I’lercc and 
Kirkpatrick respectively in the Journal of Phil , V , 269 ff and 421 ff 
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For them the real question of the subconscious, therefore, is 
whether this fringe material is the last thing in the way of 
psychic stuff, or whether there is genuine consciousness not felt 
by the personal center and yet connected with the same physical 
organism Does the consciousness of which we are aware ex- 
haust all the psychical phenomena centering in our bodies, or 
are there pulses of consciousness entirely outside the circle of 
our awareness * In other words, to use at last an unambiguous 
term, is there such a thing as a (o-conseiousrtess? 

I said above that there were three or possibly four meanings 
which the word “ subconscious ” at times bore Its interpreta- 
tion as a co-conseiousness is, of course, the third of these The 
fourth, if there be a fourth, is very hard to state. We some- 
times find the word “ subconscious ” — or more commonly the 
word “ unconscious ’’ — “ das Unhewusste,” “ I’lnconscieni ” — 
used to mean some kind of psychic state which is yet uncon- 
scious Bergson, for example, appeals at times to such uncon- 
scious mental states Freud, in some parts of the “ Traum- 
dcutung,” insists upon unconscious psvchic states in no uncer- 
tain terras, and in one passage (part of which I reproduce in a 
note *") quotes Professor Lipps as an upholder of the same view. 

Just what can be meant by “ unconscious psychic states ” it 

18 See “ Mati^re et Memoir’^ (PariK, Alcan 1003) Clmps II and 111, 
esp pp 152-1 Cl 

20 “ Oi6 Frage des Unbewussten m der Psychotogip int nach dem kniftigea 
VVoite von Lipps wpnigpr uino p«v< hoKigisebe Frage. als die Frage der 
Pe^oliologie So lange die Tsvchologie diesc Frage durth dn WorterkJdr- 
ung erU'digte, da» “ Psychisihe ’* Hei eben dap “ Bewusste,” and ‘Minbe 
>nuaste psvohipche Vorgdnge em greifbarer Widersinn, blieb eine psycho- 
logiBche Verwertung der Beobachtuiigen, vvelche ein Ar^t an abnoimen 
Seelen/ustdnden gewmiien konnte, ausgeachlossen Krst dann treffen der 
Ar/t und der Philosoph ijusaminen, wenn beide anerkennen, unbewusste 
pavchiHche Vorgdnge seien ‘ der /weckma«»f»ige und wohlberechtige Ausdnick 
f(ir eine feststehende Tateache ' Der Ar/t kann nieht andors, als die 
Versicherung, ‘ das Bewussteem sei der unentbehrhehe Character des Psy 
chiselien/ mit Achselzuoken zur(lckwei«en Die RJlckkehr von der 

tllierechdtzung der Bewusetseinseigen'^chaft vvird zur unerbUsluhen Vor- 
Iiedingung fUr ]ede nchtige Einsicht m den Hergang des Psychisthen Das 
aU angememe Basis des psychisthen l.<eben<« angenommen werden Das 
Unbewusste mxiss ale allgemeine Basis dea p*ivthi8clien I^ebens angenommeix 
werden Das Unhewusste i‘«t der gro«Hore Krei«5 der den kleinereti dea 
Beuussten m suh einschliesst, alles Bewusste hat erne unhewusste Vor- 
stiife wiihrend das t^nbewusste auf dje«*er Stufe stehen bleilien und doidi 
den vollen Wert einer psvchisohen Leistung bean^pruchen kann” — 
Traumdeutung ” (Leipsig und Wien, Deuticke 1009), p 380 
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is a little hard to see. The term, of course, immediatelj sug- 
gests round squares and true falsehoods Freud’s own explan- 
ation of the anomaly seems to be that it is “ something, I know 
not what ” It is, he insists, “ the genuinely real psvcluc [das 
eigen tlich reale Psych ische], as completely unknown to us as 
to its inner nature as is the reality of the outer woild, and given 
to us through the data of consciousness just as incompletely as 
the outer world is given through the sense organs ” 

This appeal to the unknowable to explain the contradictory 
IS not very enlightening Hence some of his admirers insist 
OH othi'r interpretations of the U nheu'us'itp Or Bernard Hart 
suggests that the word as used by both Freud and .Tung should 
be taken merely as eoneept, a short-hand exprcs-ion for the 
manipulation of our experience, rather than as a luiTnc for any- 
thing thought of as leally existing*- Other readeis of Freud, 
in spite of the passage referred to alxnt-, will insist upon inter- 
preting his “ Unbewusstcs ” in terms of co-eonseious mental 
states And, in fact, if tlie term is to he taken a- referring 
to anything leal and iisyeliieal it is hard to see what else it 
can mean Hence we shall now turn to the question of the 
existence and the nature of the co-eonscious 

The facts to wliieh appal is made to prove the existence of 
a eo-consciousncss are of two gencr.d classes First, those 
found in normal sub|eets, and, se<ond, those found iii abnormal 
subjects, whether their ahnoinial condition be natural or in- 
duced temporarily by aitificial methods Limits of space make 

21 Op dt p 381 

za'-lhe CoTueption of the SuboonHf ioh8,” Jmtr of Abnormal Pay ^ IV, 
354-t)2 Dr Beatrice Hinkle in the Introduction to her tranalation of 
.Fun^s “\\andlungen und SMnbole dei Liliido ” cvprenseB the view that 
for Freud — and apparentl> also for Jung — the ‘ I nconscious ” means the 
“ realm ’ ^^hc^e various unknown but disturbin" emotions lie hidden, and 
that it 19 also a name used arbitrarily to indicate all that material of 
A^hich the person is no’’ a^are at the given time --the not conscious'* 
She adds “Ihis term is used very loosely in Freudian psychologv and 
18 not intended to provoke any academic discussion but to conform strictly 
to the dictionary ciassifltation of a ‘ negate c concept which can neither 
be described nor defined"’ (Jung Hinkle, ** Psychology of the Uncon 
scious, ’ New York, Moffat Yard 1016, p xv ) 

23 Dr Prince, among others, often refers to Freud’s views in this way 
A very clarifying discussion of the U*rm8 Suliconscious, Unconscious and 
Co-tonscious will be found in Chap VII Prince’s “The Unconscious” 
(New York, Macmillan 1014^ 
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It impossible to present here a critical exposition of the facts 
in question, and we must, therefore, content ourselves with the 
conclusions (so far as there are such) to which the weight of 
scientific opinion inclines In brief, then, the evidence does 
not seem to be such as to force us to the hypothesis of a oo- 
consciousness in normal human beings Many facts, indeed, 
have been adduced which strongly suggest such a view, but 
none that make it indispensable They can, I think, invariably 
be explained in terms of the fringe or of the nerve processes, 
or by the accepted laws of psjchologv' Several competent psy- 
chologists, to be sure, would not concur in this view, and further 
investigation may yet show that their position is preferable to 
the one presented above The fact, however, that these psychol- 
ogists regard the split-off states of normal persons as of rare 
occurrence and of slight importance, and the difficulty of draw- 
ing any hard and fast line In’tween normal and abnormal sub- 
jects make the dilT(>roiic<' kdween the two positions relatively un- 
important It IS almost indifferent whether we say that normal 
persons may occasionally have fleeting, split-off conscious 
states, or that normal persons never have such states, but that 
many or most ot us arc occasionally abnormal 

When we turn to the plainlv pathological cases, we meet a 
ver> different state of things The evidence here for co-con- 
scioiis mental life is so strong that, if one adopts an empirical 
point of view and refuses to decide the matter on a prion con- 
siderations, it IS very difficult to resist the conclusion that within 
the same mind there mav exist at the same time both a principal 
and a subordinate center of conscious life, split off from, though 
mutuallv influencing, each other T must hasten to add that 
this conclusion is not sliaicd by all psychologists It is, how- 
ever, the opinion of the raa)oritv of those who have had first- 
hand experience with these pathological phenomena. The facts 
which thev cite seem to show striking marks of the presence of 
consciousness and of some consciousness other than that of the 
patient’s leading personality The favorite alternative explan- 
ation is unconscious cerebration , and the ascription of so much 
intelligence to purely jiliysiological processes as ihat hypothesis 
would require would be enough to make one seriously doubt the 
consciousness of one’s fellow-beings 
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It may indeed very well be, as suggested above, that even lu 
some of us so-called normal persons there arc at times fleeting 
gleams of conscious life split oft from the mam psychic stream , 
or, if we prefer another way of putting it, that any of us may 
occasionally become temporarily abnormal After the iiiiesti- 
gations of Prince and other alieiii>-ts, it is difficult to doubt that 
mental shocks and emotional excitement tend not only to eoiifiise 
but to dissociate consciousness If this be the case, there will be 
all degrees of dissociation, ranging from cases of complete or 
approximate mental unity down through greater and greater 
degrees of dissociation, until at last we find seieial fairlv inde- 
pendent and fairh unified separate “ personalities ” or “ com- 
plexes ” functioning in one bodv, or until even thc'C are disin- 
tegrated into more elenientarv groups of psvehie states, each 
narrower, less unified, and less stable than the last 

The nature and content of the eo-coii scions stales of persons 
only ineipientlv abnoririal f.ind of tioiina] persons, if normal 
persons have them) can be pri'ttv well madi' out ircii) some of 
Prince’s and Sidis’s iniestig.itions They are luvarnibly lim- 
ited and disintegrated, and iisii.illv (juite iiiiimjiort.int and un- 
related to am purpose — sensations, feelings, imjmlsea, iiiieon- 
nected and simply flickeiiiig into life and out again, like the 
light of the fire-flv in the dark Tliev are seldom eomhiiied 
into anything that eaii !«■ called a l]i(iut/hl Thev are without 
self-consciousness, and there is “ no evidence to show that the 
dissociated consciousness is cap.ible of wider and more original 
synthesis than is involveil in adapting Inilntual acts to the eir- 
eiimstances of the moment ” “ There is no hard and fast line 

bctw'oen the conscious and the suliconseions, foi at times what 
belongs to one passes into the othei, and vice lersa The 
waking self is var\ing the groiijnng of its thoughts all the time 
in such a way as to be continually including and excluding the 
subconscious thoughts ” The sidit-off station, excejit in thor- 
oughly pathological eases or in artificially produced abnormal 
conditions, give rise to no “ automatisms ” or independent and 
disconnected actions and hallucinations ** 

2* The Bubetanee of this iiaragraph and the quotations in it are taken 
from Prince, “ Some of the Present Problems of Abnormal PsyLhology,” 
Payohologwal Revtew, XII, 135-139 Se» also Sidia and Goodhart," Mul- 
tiple Personality,” passim • 
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In extreme cases, such as that of Miss Beauchamp and B A 
reported by Morton Prince, we have, indeed, in the co-eonscious, 
something approximating much more closely to the popular no- 
tion of the “ Subconscious Self ” Miss Beauchamp’s third 
alternating “ complex ” (known as “ Sally ”) not only claimed 
to be co-conscious — and proved it to the satisfaction of Dr. 
Prince and most of his readers — but developed also a very 
definite character, which she retained with consistency from her 
first appearance until finally “ squeezed ” She was, namely, 
throughout, a rather pert, interesting, immature young girl, 
differing noticeably in tastes and manners from both the other 
personalities, considerably inferior to both in knowledge and 
intellectual power, and markedly inferior to one of them in con- 
science and character In another of IH Prince’s cases, B, 
who has given pretty conclusive evidence of being co-conscious 
with A,“® maintains, like Sally, a perfectly distinct and con- 
sistent character throughout She does not resemble Sally in 
immaturity, but is decidedly inferior to the complete and normal 
integrated personality It should be added that both these co- 
oonscious “ personalities ” have written their autobiographies, 
that of B in particular being highly intelligent and instruc- 
tive It IS, to be sure, questionable whether either ‘‘ Sally ” 
or “ B ” 18 as much of a personality as each claims to be No 
doubt they are well-developed, nliemalmq personalities, but it 
18 far from clear that as co-conscious entities they have sufficient 
unity and completeness to deserve the title personality or self 
My late colleague, Professor John E Bussell, made the sug- 
gestion that in the co-conscious state such “ personalities ” are 
merely “ complexes ” or groups of ideas, and that the claim 
of each to unbroken co-conseious personal life is due to an illu- 

25 See “The Dissociation of a Per'ionality/' (N Y, Longmans 1006), 

passtm 

2" See Prince, “Experiments to Determine Co-conscious Ideation,’ Jour 
nal of Abnormal Psychology, III, 33-42 Prince and Peterson, “ Expen 
mentfl in Psycho galvanic Reactions from Co conbcious Ideas,” Ibid , III, 
114-131 Three more recent b’Ut less persuasive cases of seemingly co con- 
scious actiMt^ are reported by Dr Prince in a paper on “ Co-conscious 
Images,” in the Jour of Abnormal Psy , XII (P)17), 289 See also a criti- 
cism of their evidential value by Professor Chase Ibid , XITI ( 1918 ) . 20-32 

27 For Sally’s autobiographi see “ The Dissociation of a Personality,” 
Chap XXIII For B’h see “ M\ Ciife as a Dissociated Personality,” in the 
Jour of Ahn Pay, III, 314-334 • 
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gion of the memory. However this may be, it is interesting 
to note that “ Sally ” and “ B,” the only “ co-oonscioiis selves ” 
whose histories have been investigated, have originated out of 
“ complexes ” or groups of feelings, ideas, and impulses within 
the central consciousness, complexes of the same sort as are to 
be found in any of us Who is there that has not noted in his 
own experience how the emotion due to some insult, slight, or 
injury can gather to itself special ideas and tendencies and be- 
come a little center of relative independence within the mind ? 
It is in some such general wa^' that a dissociated “ personality ” 
originates It docs not start as a “ sulxionscioiisness ” It was 
not there in the beginning like the submerged two-tliirds of the 
iceberg, nor like the bottom of the “ narrow-necked vessel ” 
which is “not stopped by any sponge” It originiiles as other 
ideas originate, and is as nmeli a matter of the common day 
as they There is nothing mysterious or supernatural about its 
origin — unless, indeed, disease be supernatural And this is 
true, not only of its origin but of its content and us powers. 
The co-conscious id(‘as, complexes, i tc , that have been investi- 
gated show little evidence of being in any way “ higher ” and 
“ purer ” than those of the norma! personality It was per- 
haps natural to suppose that the siiheonseious was wiser and 
better than the normal self — until it had been seen But now 
at length we have two subconscious selves “ flowering ” and 
walking out upon the scenes and writing their autobiographies, 
and they turn out to be nothing very wonderfully wise, but just 
B and Sally 

I have dealt thus at length with the co-eonscions because it is 
as a co-eonscious that the “ siilicouseious " is usually interpreted 
by popular wiiters, preachers, and lecturers It is important 
for the serious student of this subjwt not to be misled by 
glowing pictures of 'he “ Underinind,” but to realize that the 
co-conscious, so far as the evidence goes, is cither non-existent 
or practically negligible in normal persons, while in patholog- 
ical subjects, though sometimes, indeed, the source of valuable 
ideas and useful actions, it is always limited and inferior to 
the waking self, and likely to be very far from lieaiititul or 

29 This MPW IB also held by Janet — See his " L'Automatism psycholo 
gique ” (5th Edition Pans, Alcan 190f) p 336 
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sublime. What I have said of the co-conscious, however, must 
not be taken as a failure to recognize the immense importance 
and the unquestionable value in each of us of the “ subcon- 
scious ” in the broader sense And in this broader sense the 
word “ subconscious ” may still he of use If we put together 
under this term all those factors of ourselves which are not to 
be identified with the attentive consciousness — the physiolog- 
ical, the fringe, and the co-conscioiis in those who possess it — 
we cannot fail to be impressed with the enormous influence 
exerted by these upon our lives I have already spoken of the 
importance of the fringe region and I need add nothing here, 
nor need I point out how our nervous systems unite us to the 
distant past of the race and to our own past, presenung for us 
both instincts and habits, and enabling us to utilize our mem- 
ories without distinct recall and thus apply our past experi- 
eiKC. If we interpret the subconscious as meaning both the 
fringe and the nervous svstem, we may say that it is largely 
this that makes us what we are “ The whole of our past psy- 
chical life,” says Bergson, “ eonditions our present state, with- 
out being Its necessary determinant, while also it reveals itself 
in onr character ” It is plain, therefore, how important an 
influonee the subconscious in this broader sense exerts upon each 
man’s religion To the work of Starhiick and James, m par- 
ticular, we owe a great deal for the insight they have given us 
in this matter A man’s religion is not merely a matter of his 
clear-cut conscious processes it is bound np with his whole 
psycho-physical organism Trulv, he who loves God loves Him 
with all his heart and soul and mind and strength He loves 
God not only with his soul and mind, hut with his body too 
Our religion goes deeper down into our lives than most things, 
and IS knit up with all that we are It springs out of our con- 
nection with the past , it involves our individual, and even our 
racial, history, it is one aspect of what we are and all we hope 
to be This IS the truth at the heart of much modern writing 
about the subconscious and religion — only in “ ein bischen 
andern Worten ” 

The influence of the subconscious upon the religion of most 
of us is due to our racial inborifance and our individual history 
“ Mati^re and Metnoirc,” Chap III 
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By nature and heredity we come into the world with certain in- 
stincts and needs and wavs of reactina; which respond to our 
condition of dependence in such a wav as to make most of us 
“ .ncurably religions ” Here, then, is one of the “ siilieon- 
scious ” roots of our religion The oilier loot of it, as I have 
said, IS to be sought m the particular envnonment and expe- 
rience of the individual We aie born as babies into a world of 
grown ups, and our parents and teachers, and, in fact. hocieU as 
a whole bring the irresistible might of their coniliined influence 
to bear upon our pigmv selves to make us religious This influ- 
ence 18 never outgrown Tlioiigb in oiii later leasonings we may 
think we have freed ouiselies from it, it is ^irc'.i'ot and inerad- 
icable in our subcoiiseiousness, infliieneing our eoiisi ions lives m 
ways that we do not reeogni/e The viliole drama of our ma- 
turer \ears is presented before a background detenniued almost 
entirely by our social inlieritance and our early ('xperiences 
Freud has reeentlv shown how very large a part of tin material 
of our dreams is made up ot c hildbood memories — memories, 
some of which had seemed to be ipiite forgotten ““ Sir Francis 
Galton years ago pointed out the fact that even in our waking 
lioiirs our minds are imrediblv full ot ideas to whifli we pay 
little or no attention, a large part of winch are memories drawn 
from childhood and voutli 

30 “ Traumdf‘ntunfr ” pp ‘ TIm Orij.’’in nul l^cvrlopincnt of Phv 

cho AnalvsiB,” Am Jour of Pny , X\1 pp 181-21H Sto hKo Pnnee, “The 
Mechanism and Interpretation of DrcaiiiK,*’ four of ibvorrn Pay, V 
140-150 

81 After Ins first enotesHful introspection of Hu* tnatler he writes 
“ T HRW at on<e that the brain vastly more at live tlian T liad ])reviouslv 
lielieved it to be, and 1 was perfedlv uina/iMl at the iinexpttted width of 
the field of its ever> dav operations ” Ppon repuitinji tlu expinment he 
was a^ain amazed at the luimber of nleas found in tlu baekjiroiind or 
anteroom of conacionsneHs, but, he adds, ‘ my admiration at the activity 
of the mind was seriou<»l\ diminished by another oliaervatKin whitb I then 
made, namely that there had b<»en a very preat dial ot repetition of 
thought The actors in my mental stage Her< indeeif verv numerous, but 
by no means so numerous as 1 had imagined Thej now seemed to be 
something like the actors in theaters, where large processions are repre- 
sented, who march off one side of the stage, and, going loiind bv the back* 
come on again at the other” Upon lareful investigation Galton succeeded 
in locating the origin of many of these recurrent ideas, and found, as I 
have said, that a large proportion of them came from the impressible years 
of early life “ Inquiries into Human faculty ” In the “ Kveryman ” 
Edition of Dent & Co , the pi^sages referred to above will be found on pp 
134-141 
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It is not merely ideas and visual and verbal images that fill 
the backgrounds of our minds. More important and influential 
are the moods, emotions, impulses and prejudices, the “com- 
plexes ” which have their roots in some half-forgotten past, and 
twine themselves all through our mental history Their abid- 
ing place IS in the darker region of the fringe, or possibly in the 
quite unconscious cells of the nervous system, but they influ- 
ence our sentiments, our creeds, our actions, in ways that might 
surprise us were they fully recognized Especially influential 
in determining the background of our lives are our desires and 
early ideals. Fieud has shown (with great exaggeration, to 
be sure) how large a role desire plays in forming our dreams, 
and it is certain that not only in dreams hut in our waking mo- 
ments desire, whether suppressed or recognized, has a leading 
part in shaping our whole subconscious or unconscious life 
Thus it comes about that the ideals, the longings, the ardent 
wishes of youth sink into the subliminal region and constitute 
a large part of its ultimate return contribution to conscious life 
Hence the ideal nature of much that springs from the subliminal 
region of lofty souls Hence also much of the religious trend 
that most of us find shaping so large a part of our lives The re- 
ligious ideas, promptings, emotions, and ways of viewing things, 
impressed upon us during youth, or resulting naturally from 
inherited tendencies, become so ingrained into the very texture 
of our minds that we can never get away from them They 
tinge and influence our feelings, our opinions, and our total 
reaction upon the world in ways that we know and in ways 
that we know not 

This IS another way of saying that the subconscious is em- 
inently conservative And in whatever way you interpret the 
“ subconscious ” this remains true The conservative nature of 
the physiological is painfully evident to every one who has 
tried to break a habit And after what has been said on pre- 
vious pages of this chapter, nothing need be added to show how 
the fringe-region and the co-coiiscious treasure up the past, and 
use it to influence the present and predetermine the future. 
This is the ultimate explanation of religious conservatism. 
Theology, the explicit formulation of religious belief, usually 
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lags behind science and philosophy because the two latter make 
sense perception and clear reason thoir criteria, whereas reli- 
gion IS a matter of the whole man, and is determined to a very 
great extent by the racial and personal past, by the ideas that 
have become ingrained and are now revered, and by the feeling 
of profound respect for tradition, all of which, though they are 
at times matters of attentive reasoning, have their roots very 
largely in the background of the mind or even in the purely 
habitual reactions of the nervous system. 

The great source of the content of the subconscious is, then, 
the conscious — the experience of the past, both the race and 
the individual being taken into account Is there any other 
source for this content — some supernatural souru, different 
in kind from that already described^ T do not sci that psy- 
chology can answer this question with any definite proofs It 
will, of bourse, proceed on the assumption that there is no such 
source, until the necessity of the hipothesis has been demon- 
strated A superliuinaii source of revelation, though lomething 
m which the philosopher may well lielieve, is not something 
which the man of sciciite can ever verify Leaving aside 
hypotheses that involve the supernatural, he must seek — very 
likely m a plodding and prosaic fashion — to find out what 
can be done with the natural And m our partieulur problem 
his methods have not as yet proved inadequate The prophets 
and mystics have, indeed, been greatly influenced by the sub- 
conscious, but it IS tar tiom clear that there is anything mys- 
terious about the ultimate source of this subconscious influ- 
ence The highest ideals of the coniniuiuty or of the nation, 
accepted with enthusiasm and emotion by the youthful mind, 
“ apperceived ” by the great mass of the man’s instincts and in- 
herited impulses, pondered over carefully and rejicatedly, and 
allowed to continue their activity in the fringe or in the form 
of unconscious cerebration — these certainly go far towards 
explaining so much of the message of each of the prophets as 
need be attributed to suliconscious origin Nor does this view 
necessarily exclude the possibility of divine influence, inspira- 
tion, and communion with God for it is difficult to see why God 
should choose to communicate with a split-off complex or a brain 
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cell rather than with the man himself. "What is highest in the 
religious genius is to be sought in hia conscious states rather 
than in some form of insensibility 

It has often been suggested that telepathy is one source of 
the subconscious, and this is of course quite possible. The evi- 
dence in favor of the existence of telepathy is strong, and if 
there really is such a thing, the subconscious — however inter- 
preted — would very likely be influenced by it There is, how- 
ever, no good reason for regarding the subconscious as the ex- 
clusive channel of such influence In advance of empirical 
data on the subject, telepathy, if it exist, is as likely to affect 
one mind state as another, and the “ conscious mind ” seems 
as likelv to bo directlv open to its influence as the subconscious 
And, of course, even though it should be proved that telepathy 
from other minds is one source of the content of the subcon- 
scious, It would still rcni.tiii true (in default ot evidence to the 
contrary) that the 'ultimate source of this content should bo 
sought in the social environment — that is, in the past exjie- 
rieiice, the ideas, ideals, impulses, and longings of the race 
Though the ultimate souric of the conteiil of the subconscious 
IS thus perfectly natural, its influence upon the mind of the 
individual often makes itself felt in wavs that inevitably .seem 
to him extremely mystoiious, and that are coii-'Ccpientlv inter- 
preted by him and hv those who know him as tokens of some 
supernatural power Particularh is this true iii the case of 
those who have a tendency toward abnoimalitv The phenom- 
ena which I have here in iimid arc sneh things as violent but 
unaccountable impulses to do certain things, fixed ideas whose 
source cannot he tiaced, “ inspirational speaking,” so far as this 
IS not to be accounted foi by the ordinary laws of association, 
motor automatisms, visions, and the like These all bring with 
them the sense of external origination — of being given or im- 
posed from without Now, this feeling is a well recognized 
characteristic of the working of the co-conseious wherever 
found Moreover, all the pliciioracna above referred to have 
parallels in noii-religious cases, where the explanation is plainly 
to be had in terms of a dissociation of consciousness The im- 
pulses and fixed ideas found in many religious persons are not 

for mstanoe, M^ers does 
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different psychologically — though they be ethically at the anti- 
podes — from the “ phobias ” that Freud is finding in the “ un- 
conscious ” and Sidis in the “ co-couscious ” The “ inspira- 
tion ” of the prophet, like that of the poet or of the inventor, 
often seems to have its immediate soiiicc in the deeper and un- 
conscious parts of his being Just how the subconscious acts in 
these cases is of course not certain,®’* but that there is some sub- 
conscious mechanism lieie at work, as even in our cierj-day 
search for a forgotten name, seems evident The piophet pon- 
ders long ovei the condition ot his people, the will of God, and 
the problem of his own duty Then some dat suddenly the 
sought-for solution lusln-s into his mind — he finds a message 
readv-maJe upon Ins longue, and it is almost nun liable that he 
should preface it with the words “ llins hath Yuliweh showed 
me' ” As for the extienie cases of religious visions and motor 
automatisms, one has onl\ to look ar a single page of tne Joii-nal 
of Abnormal Piycholoqy lor parallels to both ■'** 

•13 How it a<tfi in '^omt ih kIiouii In <*im* <»f I)i Pnnce'K (<MonAciouB 

8uliject8 See “ Problerna of Abnormal pHuholog> ” Psij i XU, 137- 
138 

34 Thus “13,” the oooonstious personali<\ in lior aiitohiogiHphy writes 
“C [the dominant ptr^onalitN who wa-?, hour\or, imton^cimH of lij was 
asked to go for a long automolnie ride and dine in the (oiintr\, coming homo 
in the e^enlng T \v<ig \or\ auMoiiM to go, hut I had proiiiHtd l)i i^nnee 
not to interfere xMth (’ 1 did not tr\ to “(onie” [le, to hetome the 

directing personaht%], but 1 could not help vantin<j to go, anti 1 thought 
to myself, “O' ] wish s|u would go'” ( det 'ined at fir^' as T knew 
she would, but as mv longing iiicieaHcd 8h< Ingun to w'lner, hesitated, 
and finally said she would go C oiiee had n viMial halluf ination of 

Dr Prince, because 1 was thinking of him She was thinking of entirely 
diircrciit matters, but 1 was thinking that it it wen not for Dr Prin'*e 
1 might, perhaps, ftta> all the time, et( As } was thinking all tl^s, C 
suddenly saw' Dr Prince standing before her He was so rial that she 
spoke hiB name, saving “Why, Dr Prince’ ’ She was not askep, but 
w'as l>ing in bed looking at the fire when sl'O had this hallucination 
She knew it was a vision, but it was verj distinct ” An Analvsia of Co 
conscious Life” Jour of 4lfnor J*8t/ 111, 332 ) Several cases in which 
“Sally” influenced Miss Beauchamp in wavs simiter to this are to be 
found in the “ Dissoaation of a Peisoiialitv ” I do not mean by quoting 
the above to imply that all visions aie due to the prescnci of a co consdou*^ 
personalitv I mean simply to show tliat the prtsenfe of a dissociated com- 
plex IS sufficient to explain a vision and that doubtless many religious 
visions are due to some such cause Dr Prime's most famous patient, Miss 
Beauchamp, — a deeph religious joung woman — frequently had visions of 
Christ and of the Madonna, all of them, explicable on the theory of the 
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I would not be understood by this to imply that the religious 
geniuses who have been slightly psychopathic are mere “ psy- 
chopaths ” I have said, indeed, that dissociation probably is 
an abnormal state, but this means simply that it differs from 
the common human condition It does not mean that such dis- 
sociation IS always an impediment to human usefulness That 
the ordinary man should be without this characteristic is doubt- 
less best for the race, just as it is best we should not all be poets 
or have the “ artistic temperament ” But that does not mean 
that we should be better off with no poets or artists Dr. Prince 
seems to Ix" coming to the conclusion that, though the dissociated 
states (except of a most elementary sort) are abnormal, the 
susceptibility to them under quite common conditions is nor- 
mal.*” It may very well be that for certain purposes disso- 
ciated mind states have their special value, they may, for in- 
stance, function more readilv than purely physiological forma- 
tions, thus enriching the controlling consciousness with more 
possible ideas from which the laws of association may choose, 
or possibly endowing the psyeho-phvsieal organism with more 
immediately available force The value of such mental con- 
ditions, in any event, must be determined not by asking our- 
selves whether they are usual or result from usual physical 
or psychical conditions, but by looking to the results which they 
achieve As James puts it, the true eiiterion of value is ex- 
pressed in the words, “ Bv their fruits vo shall know them, not 
by their roots ” Now if we examine the fruits of such psycho- 
pathic dispositions we find that they are varied In the great 
majority of cases they are bad, hence the emphasis I haie put 
on the absurdity of looking to the “ subconscious ” as nobler 
and purer than the conscious self But in the ease of some 
noble but psychopathic personalities the split-off states do seem 
to be of real use, though even here, it must be remembeied, 
the highest and noblest part of the man is his conscious person- 
ality. Especially in the case of many great religious leaders, 
do we find psychopathic conditions that seem to have contrib- 
uted a good deal toward making them the useful men they were. 

functioning of a eubronacious complex ( “ The Dissociation of a Person- 
ality.” Appendix L, pp 548-550 ) 

See " Problems of Abnormal C’sychoiogy ” Psy Rev XII, pp I3I and 
140-143 , 
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Cwisider for example Ezekiel, Mohammed, George Fox, St 
Paul — the reader will be able to add to the list many other 
names. In these men and women much of the force which 
made them great and useful seems to have been connected with 
their psychopathic disposition Prof James writes 

“ In the psychopathic temperament we have the emotionality 
which IS the sine qua non of moral perception , we have the in. 
tensity and tendency to emphasize which are the essence of prac- 
tical vigor , and we have the love of metaphysics and mysticism 
which carry one’s interests beyond the surface of the sensible 
world What, then, is more natural than that this tempera- 
ment should introduce one to regions of religious truth, to the 
corners of the universe, which your robust Philistine type of 
nervous system, forever offering its biceps to be felt, thumping 
its breast, and thanking Heaven that it hasn’t a single inorb»d 
hbei in its composition, would bo sure to hide forever from 
Its self-satisfied possessor ” 

III quoting thus from Professor James, however, I am going 
beyond the immediate subject of this chapter, for the psycho- 
pathic state IS not synoiiyiiious with the dissociated state, and 
a psychopath with all the advantages claimed for him in the 
passage just (juoted need not possess a co-cousciousiiess The 
converse is certainly true — the great majority of those pos- 
sessing dissociated mind states have none of the superiorities 
set forth by James Moreovei, while some kind of co-con- 
sciousness has probably characterized many of the religious 
leaders of the race, and while they have owed much of thoir 
influence to it, it still remains tiue, as it seems to me at least, 
that such dissociations can lie of advantage only under special 
and unusual conditions , and, I may add, under conditions likely 
to recur less often in the future than they (xicurred in the past. 
8plit-off states are ncv< i an end, but are at best a means only. 
At best, they are souices of weakness as weH as of strength. 
The highest type of man, in the religious life as well as else- 
where, 18 the unified and rational self For our ideal we look 
not so much to Ezekiel as to Amos, not so much to Fox aa to 
Luther, not so much to Paul as to Jesus. 

»o “ The Varieties,” p 25 , 
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SOCIETY AND THE INDIVIDUAL 

In our first chapter we found ourselves confronted with the 
conflicting claims ot the individualists and the collectivists, 
the one party implying that religion was essentially a matter 
of the individual, the other insisting that it is altogether a so- 
cial phenomenon And wc found reason to believe that both 
parties were wrong and that both were right or (more exactly 
perhaps) that the two views did not disagree so fundamentally 
as the expressions of them would indicate For, as a matter 
of fact, there is no doubt in any one’s mind that religion is 
both a social and an individual matter It is the aim of this 
chapter to work out in a general w’ay the contributions made 
to religion by each of these great sources of spiritual life — 
society and the individual ‘ 

The quostiou is by no means simple For consider society 
19 altogether made up of individuals, and all individuals are 
the products of society Wc seem faced with a “ circle ” which 
if not “ vicious ” is at least recalcitrant and resists our efforts 
to trace its course — a line with no beginning and no end 
The circle, however, is not so vicious as it seems, for the prob- 
lem may he stated in terms that permit of a definite answer. 
Let us ask then first of all, What is the source of the individ- 
ual’s religion ^ The answer to this question will evidently de- 
pend in part on the answer to the more general question • 
Whence does the individual get his ideas, his emotions, his de- 
sires, his motor tendencies, his character and disposition * To 
this question psychology answers without hesitation There 
are two sources for these things, namely heredity and expe- 

1 1 am aware of the misleading nature of these terms when taken ah 
stractlj, and of the truth lurking behind Miss Follett’s equally misleading 
assertion that " there is no individual and there is no society ” (“ The New 
State" — Now York, Longmans I'llR — p 19) The words do mean some- 
thing, however, and I trust my use of Uiem as exolained below will mislead 
DO one 
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rience. If now we return to our first question we may answer 
tt by saying that the individual’s religion has two sources, 
namely the abilities, tendencies, and disposition which he brings 
with him into the world, and the experience, largely of a social 
nature, which he acquires by his intercourse with the world and 
with his fellow beings 

Doubtless tliere are no “ innate ideas’’ — religious or other, 
John Locke was right about that But the fact that man is a 
“ rational animal ” is not to be explained by any experience of 
his, social or non-social Rather is his possession of reason the 
condition of Ins having experience of the human sort at all 
Leibni/’s dictum about the intellect is here in point Using 
the word in a large sense, the intellect, or reason, is one ot the 
things which the iiidividiial bungs with bun into the world and 
with which he meets and appropriates bis social experience 
Here then is one individiiahstie factor, and an important one, in 
his religion For be it remembered, religion is to mean for 
us not a particular creed or set of ceiemoiiii's, — nut a ‘ < roi/ance 
ohlujatoire," ^ — but an athtnric toward the Determwer of Des- 
tiny And eeitdinlv the possession of intell’gence is one of 
the conditions ot such an attitude 

But we may go tarthei than this The individual brings 
with him into the world (prior to any social influence) certain 
innate tendencies and instincts which dcteiinme to a consid- 
erable extent what his rcUgioiis attitude shall be And here we 
come upon the question of the so-called “ reJigiAus instinct” 
The phrase is coininon enough References are made to it not 
only in the pulpit and in jiopiilai liteiatiire but in much 
scholarly writing also But when the question is seiiously 
raised of the existence of such an instinct, most psychologists 
will have no hesitation in answering it in the negative To be 
sure, psychologists aie not fullv agreed us to the exact number 
of human instincts, nor as to the details of the* definition of the 
term, but in spite of many disagreements there is pretty com- 
plete unanimity among them in denying the existence of a 
“ religious instinct ” * In general it may be said that an in- 

^ Nothing in the intellect that was not first m the senses except the 
intellect itself ” , 

® One of Durkheim’s definitions See Chapter I, p 11, of this book« 

* The unanimity is not abseffute Professor Morns Jastrow writes as if 
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Btinct is an inherited tendency to act and feel in a specific and 
characteristic fashion upon the perception of a specific stimulus. 
Now if this very general definition be so stretched and inter- 
preted as to make religion instinctive it will become so general 
as to lose all special meaning and hence all psychological use- 
fulness. If religion be an instinct, then it will be hard to name 
any common human way of thinking or feeling which is not in- 
stinctive, and our good psychological term (like so many otheis) 
by being used to mean everything will cease to mean anything. 
Certainly the tendency of psychologists to-day to narrow rather 
than to broaden their terms is not onlj justified but absolutely 
essential to the perfection of a truly scientific psychology. 
And there can be little question that we shall do well to limit 

the existence of a religious instinct were almost RKiomatic (^''The Study 
of Religion,” New York, Scribners 1902, pp 101, 153 ) Mr Henry 
Rutgers Marshall has long maintained that religion is instinctive, or is at 
least an instinct in the making (“ Instinct and Reason,” New York Mac- 
millan 1898, Chap IX ) More recently Professor Starbuck has advanced 
a similar view The original and instinctive religious element has, he 
tells U6, two phases which he calls the cosmo ssthetic sense ” and the 
“ teleo-aesthetic sense” Tlicse two together form the ultimate religious 
element of human nature which he describes, m its most primitive form, 
as a delicate sense of proportion or relation or htness or harmony that 
directs consciousness and detei mines at each point the particular advan 
tageous response or emphasis” The Instinctive Basis of Religion,” a 
paper read before the Nineteenth Annual Meeting of the American Psveho 
logical Association in 1910, and reported in brief in the Psychological Bui 
letxn, VIII, 52-53) See, however, his pa|>er on The Cliild Mind and 
Child Religion,” in the Biblical World, XXX, 191-201, for September, 
1907, in which he gives a view of the subiect, approaching more nearly 
that presented in this book Professor Hocking siHims to hold a position 
somewhat similar to that expressed bv Starbuck in 1010, insisting that 
“ there must be a distinct place in the economy of life for the cult of the 
Absolute in its contrast with life, and if religion is the name of this place 
the instinctive motive of religion would be a specific craving due to the 
atrophy of social and lesthotie values, a craving fo‘> restoratwn of creative 
pouer” ("Human Nature and Its Remaking” — Yale University, 1918, 
p 331 note ) .A+ the same mc*eting of the PHVchologioal Association at which 
Starbuck’s paper was read Dr King presented a paper on "The Question 
of an Ultimate Religious Element in Human Nature” {Psychological BuUe 
VIII, 51-52) in which the purely social origin of the religious senti- 
ment was maintained Neither of these views appears to me satisfactory, 
for reasons which I trust have been made clear in the text The true 
explanation of the religious sentiment must be sought in a combination of 
instincts which originallv are too simple to be called religious Religion 
would thus have an instinctive diasis without our having to postulate any 
religious instinct ^ 
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the term ingtinct (in the case of man) to something like the 
dozen innate and specific tendencies worked out so carefully 
by McDougal,® or to the sixteen given by James,” or the twenty 
or more suggested by Hocking , ’ if we go bei ond that number 
it should be by a process of analysis such as that of Thorn- 
dike * rather than by widening the field of instinct and thus 
making the term quite indefinite. 

There is, then, no specific “ religious instinct ” Yet there 
is a real truth behind the phrase. None of man’s leligious acts 
and feelings are instinctive in the sense in which anger and 
love are, and yet we may say that given a being endowed with 
intelligence and with the dozen or more specific instincts and 
tendencies of man, such a being is bound to be leligious, at 
least potentially, or mcipicntly, in the sense of our definition. 
He IS bound, that is to sav, to possess at least the possibility 
or the beginning of some kind of conscious attitude toward the 
Determiner of Destiny And be it noted that the cliaraeter of 
this attitude will be largely determined for man by his in- 
stincts — by the specific inborn tendencies which he, the indi- 
vidual, brings with him into the world Some of these instincts 
(and their correlative emotions) arc more important for the 
religious attitude than others Thus fear has from very early 
times been recognized as one of the con.stituents of leligion,® and 
among contemporary writers Kibot,'” Lcuba," and McDougal,'“ 
have emphasized its importance Feai, however, is not the only 
instinct that affects the religious attitude Kibot recognizes 
“ the tender emotion ” as equally important,'** and both Leuba,'^ 

5 “ Social Psychology (Eleventh Ed, Boston, Lute & Co H)10), Chap- 
ters 2 and 3 

® “ Principles of Psychology'^ (New York, Holt 1896), Vol II, Chapter 
24 

’ ‘ Human Nature and Its Remaking,” ('hap IX 

* “ 'Phe Original Nature if Man ” (Columbia University 1913), II, V-X 
*Cf the oft-quoted line of Petronius, “Primus in orhis timer fecit deos ” 
Psychologie des Sentiments” (Pans, Alcan 1897) > Deuxihme 
Partie, Chap 9, esp pp 311-312, and 317 
11 “ Fear, Awe, and the Sublime in Religion” Am Jour of Rehgiout 
Psychology, II, 1-13, “A Psychological Study of Religion,” Chap VII 
“ Social Psychology/' Chap 13 
i»Op cit, pp 311, 317 

defines awe as “arrested fear iji the presence of objects whose 
greatness is apprehended ” cit p 15 
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i and McDougal either add awe to fear, or admit fear only nnder 
'the form of awe. According to McDougal’s analysis, the re- 

i igious emotions are ultimately based upon the instinctive emo- 
lons of wonder, negative selt-feelmg, fear, tender emotion, and 
iuriosity Ur Wright would add to these the gregarious, re- 
. productive, and food-seeking instincts,*^ Mr A S Wood- 
I bume would make still another addition — namely an instinc- 
' tive effort at self-preservation, in a highly developed religion, 
in faet nearly all the instinets inav he involved 

Whatever the exact list of man’s instincts, and whatever the 
innate emotions on which his religious life is ultimately based, 
eeitain it is that his inborn tendencies and needs when com- 
bined with the power ot thought and the will to think are quite 
enough to account for some kind of religious attitude or senti- 
ment, even aside from the influence of society upon him And 
it must be renieinliered further that the very faet that society 
is able to influeiiec him is itself based upon an innate charac- 
teristic of the individual — namely his ability to be influenced 
Sensitiveness to social influence, suggestibility, sympathy, and 
the powei of mutation are among the inborn tendencies which 
the human being brings into the woild with him — he does not 
acqmie them fiorn society If society molds the individual it is 
because the individual human being (unlike the animal) is capa- 
ble of being molded bv society This is of course a redundant 
assertion, but it is one that is worth making none the less 
The rise of religious ideas and feelings in the individual 
without the intervention of social influence is illustrated in the 
cases of two deaf mutes, Mr Ballard and Mi U’Estrella, each 
ot whom has given an account of his earliest religious notions 
and ot the way in which they originated The former, in- 
de(“d, never came to any conclusion which satisfied him until he 
entered the school for the deaf and learned the theology of his 
teachers, but his restless search for an answer to the question, 

15 “ Instintt and Sentiment in Religion” (PMl Rev, XXV 1916, p .34) 

19 “The Relation ot Religion to Instinct” (Ant Jour of Theol , XXIII, 
1910, 310-44 ) 

11 Mr D’Estrella’s account is reported in an article entitled “ Is Thought 
Possible without Language ” bv .Samuel Porter, in the Princeton Review 
for January, 1881 (pp 104-1^) For Mr Rallard s story see James, 

“ Thought Before Language,” Phil Rev , I, 015 
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“How came the world into l)emg?” wlucli lie wa'» constantly 
asking himself, is sufficieiitlv significant The orderly motion 
of the heavenly bodies and the shock of a thunder storm were 
the first things to suggest this f|iiestion to him Mr D’Estrella 
was more successful in his lonely search Quite earl\ he came 
to the conclusion that the moon was alive and was somehow 
related to his moral life, while the sun he regarded as a ball 
of fire which some “great and stioug man, somehow hiding 
himself behind the hills,” tossed up every morning and ciiuiilit 
cierv evening lor his own amusement The idea of this “ great 
and strong man ” also exidained for linn the lighting of the 
stars and many other natiiial phenomena 

But if a deal mute, of average mentality, can develop for 
himself some snit of icligioiis view, a fortiori can ihe religious 
genius, taking the inutei lals which siKoety furnishes, work them 
oxer into nexv forms, put upon them his personal impress, and 
adding his own intuitions give h'ck to society jioiiits of view, 
concepts, and plans of action wliuli it nexei had lx fine and 
which it never xvoiild liaxe attained to but tor him or for some 
one like him Tame's absurditv ot discoiintiiig the individual 
IS not often repeated in its extieme form tiwlay , hi < our pres- 
ent populai emphasis on the “ social asjieet ” of prettv much 
everything is somcvxliat in danger of iimking us overlook or for- 
get the tremendous im|ioitaiice of the indixidnars eontnhiitioiis, 
particularly in ait nioialitx, .ind religion Trnlv jioetrx is m 
one sense a social piodiiet, vet if Chaucer, Shakespeare, and 
Milton had died in their cradles, English Literature would be 
much less worth the reading And while religion is “ a cocial 
phenomeiion,” its actual historical (our=c would be xciv con- 
siderably modified if W'e could go back and take out of it simply 
these five men Zarathustra, Buddha, Amos, .lesus, and Mo- 
hammed 

But It IS not merely the prophet or rcligioilk genius to whom 
religion is indebted and on whom it depends We too easily 
overlook the fact that even the most “ .social ” of ideas arc the 
products of cooperation bi’twecii many individual minds, each of 
which has thus contributed its initc to scxnety^ And while 

xsC'f Miss Follett’s insiatenre that “ interpinetratioii ” (i e, intelligent 
cooperation) is a much mow important social process than imitation — 
“ The New State,” Part I 
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from one point of view it is unquestionable that the content of 
religion is a social matter, if religion is to live it must be not 
onlj accepted but realized and reborn in the hearts and lives 
of the individual members of each new generation. It is not 
only man but religion also that mud be bom -a^atn; and bom 
again it is with each person who takes up a serious and reverent 
attitude toward Destiny It is this that makes it a matter not 
only of sociological but of psychological interest And no 
prophet or God’s messenger can bring to religion this living 
realization for any other soul Each one of us must do it for 
himself 

Thus the inborn nature of the individual determines what 
might he called the form of his religious life The matter is 
chiefly the contribution of society The particular content of 
each man’s religion, the cognitive aspect of his religious senti- 
ment,*” his ideas and activities, together with the sense of ati- 

IS here that the question of individunlism versus ecclesiasticiBro 
centers The diBoue^ion of this has been endless but the reader will find 
an instructive and interesting example of it in pages 28-31 of James’s 
** Varieties/’ and Chapter I of Stanton Coit s National Idealism and a 
State Church” (London, Williams and Xorgate 1007) Dr Coit ex- 
aggerates James’s individualism and seems aKo to make the mistake of at- 
tributing to ecclesiaslKal institutions all that realh belongs to social in- 
fluence in general, >et he has done well in inMi^tmg upon the social roots 
of much that James is satHfled in tracing on]> to the individual An at 
tack upon the individualist view of religion somewhat similar to that 
made by Ur Coit is to be found in Wundt’s “ Volkerpsvchologie ” Re- 
ligion, according to Wundt, can be understood only bv studying its origin 
in priinitive society, and n method such as that of James which trusts 
to indnidiial cases, quite out of their setting and taken uns^ stematically, 
18 hardly superior to the unscientific abstractions of the 18tli Century en- 
lightenment Religion 18 then fore not a problem for individual psychology 
but for \ ollerpstfchoJogtc See pp 72<k-34 of the “/vveiter Band, Dntter 
Tell” (really Vol V) of the “ Volkerpsychologie ” (Leipzig, Engelman 
1000) It IS needless for mo to add that while recognizing the pertinence 
of Wundt's critui«>m upon the merely individualistic wtudj of religion, I 
cannot agree with him that our studv should he merely social 

20 1 use the word “ sentiment ” here as practically nonymous with “ atti- 
tude ’ Strictly spiaking, a sentiment is a relatively permanent tendency 
to emotion and action crvstalhzed about some central idea See the excel- 
lent discussions of Sentiment by Shand ( Mind^ New Series V, 203-226), and 
McDougal (“Social Psychology,” Chap 6) These psychologists have 
pointed out how a large number of varied and even opposing instincts and 
emotions may be uniied within one sentiment or group of potenfvof emo 
tions The religious sentiment* thus includes at once in potential form 
all those ways of feeling and acting which t^e thought of the Determiner 
of Destiny may, at different times and m various circumstances, arouse. 
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thonty "wbich gives them their peculiar tone, will be determined 
for him almost entirely by his social milieu.®' Not entirely; 
for his reason and his native tendencies largely determine his 
selection of content, and also may contribute their shore toward 
the formation of new ideas in his group To put it m another 
way, the application which the individual shall make of his in- 
stincts, so far as they enter into his religion, is directed chiefly 
by his fellows He can fear, but he must learn from society 
what to fear , he can love, but he must learn what to love , ho 
can think, but he must learn what to think. Conceivably, in- 
deed, he might stand alone on his coral island or his mountain 
peak, as Max Muller pictures him, and if so he might no doubt 
have some kind of eotiseioiis attitude toward the powers that 
seemed to determine liis welfare He might even form for him- 
self the image of a grc.it m in tossing the sun up every morning 
and catching it at nnrht, as Mr D’Estrella, the deaf-mute, aetu- 
alh did But his ideas, feelings, and rciictions would be very 
different from those of men in touch with their lello.v8 It is 
not likely you would find him “ perceiving the Infinite ’ The 
Infinite is a concept th.it is worked out actually through social 
intercourse And wh.itever the hvpolhctical lowlv savage might 
think or feel, the important thing for the student of religion to 
investigate is what actual men as a fact do think and feel in their 
religious moments, and how it is they come to think and feel as 
they do And the answer to these questions is to be found only 
in social terms Religion in the onlv fonns in which we know 
anything about it, is the religion of men born and brought up 
among their fellows and forming a constitiitcnt part of some 
human group And once we have roeognired the original psy- 
chical endowment of the individual, the influence of society in 
making him what be is can hardly be exaggerated If we may 
trust Professor Boas,®- and most other anthropologists for that 

This fact that the content of relif^ion is a social product explains to a 
l?reat extent the tendency of those >^ho Htud\ reUfjion from the historical 
point of vienv to miiiiini/e the contribution of the individual History, 
development, is a matter of changing content, and the tontent of a rehgton 
IS a1wa%8 social in its bearings Imli\idualism has no history The his 
torian's interest even in the most individualistic of the prophets is centered 
chiefly in discovering the social origin of some of his ideas, or in tracing 
his influence upon society * 

22 See, eg, “The Mind Primitive Mon*’ (New York, Macmillan 
1911) 
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matter, neither primitive man nor the present-day savage differs 
radically in mental endowments and powers from members of 
the most highly civilized races The enormous chasm which 
separates the Australian or the cave-man from the Twentieth 
Century European is very largely a matter of social heredity 
The Christian theologian and the Siberian Shaman have dif- 
ferent religions not because of different individual endowments 
but because of different social surroundings 

Society IS able to have this enormous influence upon the in- 
dividual because it not only instructs him but to some extent 
genuinel}' constitutes him (^ooley expresses very well the great 
trend of contemporary thought upon this subject when he 
writes “ A separate individual is an abstraction unknown to 
experience, and so likewise is society when regarded as some- 
thing apart from individuals The real thing is Human Life, 
which may be considered either in an individual aspect or in 
a social, that is to say a general, aspect, but is always, as a 
matter of fact, both individual and geiioial”^* Baldwin 
and lioyce have shown in groat detail how self consciousness 

2^ Not onl} does society furnish the individual with his theological be 
liefs, these thoologual lieliefs are largtly determined b\ the structure of 
society Iho supernatural world of most religions has been modelled to a 
considerable extent upon the soiial and imlitieal institutions familiar to 
the believers feee Durkhtim, “ Elementarv horms of the Religious Life” 
paaaim, Cornford, “ From Religion to Philosophy’* (New York, Jjongmans 
1912) passim, King, “ The Development of Religion/’ Chaps IV, V, IX, X 
Ihese authors express the view in question in an extreme, not to say an 
exaggerated form, but there can be no doubt that (he influence of social 
str^ture upon the content of religions lieluf is (onhulerable 

2* "Human Nature and the Social Order” (New York, Scribners 
1902) p 1 

25 " \Itntnl Development” {Third Ed, New York, Macmillan 1906), 
919-324, "Social and Ethical Interpretations” (Fourth Ed New' York, 
Macmillan 1906), Chap I, "The Individual and Society” (Boston, Bad 
ger 1911 ) , Chap I 

26 “ The External World,” Phil Kev , III, 513-545, "Some Observations 
on the Anomalies of Self Constiousness ” in “Studies of Good and Evil” 
(New York, Appleton 1898), 169-197 What we may call the social view 
of the self has been admirably summarized by Prof Robert MacDougal 
thus “The self of psvchologv is historically and socially conditioned 
From the outset its milieu is a spiritual community It can neither exist 
nor be developed apart from the vital protoplasm of human association 
It [the self] IS thought in terms of certain possessions and ideal aims, of 
characteristic attitudes and reaotiuns, of relations with the objective w'orld 
and their modiflcations In chief part the^ are interpersonal relations 
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and consciousness of physical nature is conditioned upon social 
intercourse In short each one of us is what he is in virtue of 
his relations to his fellows His place in the social net-work 
18 a genuine part of him 

The process by which the individual takes on the impress of 
society IS generally known as imilntion, altlioiigh it might be 
serviceable to reserve that term, as AfcDougal suggests, for the 
active part onl_\ of the total process, using the words suggesti- 
bilit\ and sympathy for the cognitive and emotional portions 
Taking the word imitation in the wider and coinmoner sense, we 
may then sav that it is iii p.irt this abilitv to think or believe 
something, to feel somehow, and to act in s(»ne way not 
prompted by iiistiiict but merplv* bv obse»-viiig otlu'rs do it, that 
diffeieiitiates human socictv from aiiiiii.il “ eoiiijiaiiies ” 
Animals seem to imitate” only those activities which are al- 
ready instnictiyc to them human beings can and do imitate 
actions of other human lx mgs — oi e'<-n of annuals — m which 
they are interested Init for which thr^ possess no s; ecifie in- 
stinct Imitation, howcvii, must not be coiisidcied itself an 
instinct Insofar as it is soiiK-tliiiig iiioie tliau the six'ial insti- 
gation of some of the spixihe instincts, or somotliing diftcront 
from deliberate and volitional copying, it is ex])l, cable by the 
general laws of primitive credulitv, dMiamogeiiesis, and ideo- 
motor action 

Thpfie actj\p profrrnms and permanent soiirfin of HtnnnlHtKm nip not 
propcrl} things which the “elf po““ew“ IIhw «re the v( i v tisHiie of its 
Iiiingbodj ” “1hcSo<ial JI.ihih of Indnidimhti ” Iw /our of Softolofftf, 
X\1TI, 12 While the truth in what nia\ Im callul tlic t»o(itil view of the 
individual as thus stated i“ both iinqiieMtionahle and of fnndaineritAl im 
portance, one should be on one’** guaid agaioMt the exaggeral ion of this 
truth which manv of its upholders often fall into Soclet^ it iniiat lie 
remembered, does not consttiutc the indnidiial in tlu same seiiHe nor to the 
same degree that indniduals constitute socirtv A needed (orreitive to the 
extreme “social'’ Mew i- to be found in Fite ‘ Tht Fixaggeration of tin 
Social” {Journal of Philosophy, l\, 101) “ Indivu^ialism ” (New York, 

Longmans 1911), and Sellars, “Critical Realism” (Chicago, Rand Me 
Xally 1910), pp 172-7') 

2 T Baldwin’s term, adopted from Tonnies and Durkbcim See “ Social and 
Ethical Interpretations,” pp 503, 624-20 

2sThi8 \iew of human imitation ih not universally atcepted For argu- 
ments against it see Thorndike, “Animal Intelligence” (S'ew York, Mae 
znillan 1911, p 250ff), and Wallas, “The Great Society” (New York, 
Macmillan 1914), pp 121-24 * 

t 
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Sociologists of the Tarde school make a somewhat useful dis- 
tinction between two kinds of imitation, according as it tends to 
preserve an old custom or to establish a new one. These thev 
call respectively custom or tradition, and convention or fash- 
ion.®® The two of course overlap and are not always separable, 
but the distinction is practically helpful, and the influence of 
both kinds of imitation can be seen very plainly in religion. 
And here the stronger of the two is, of course, tradition. The 
reason for this is not far to seek It is to be found m the pro- 
longation of human infancy and childhood and in the fact that 
the generations over-lap The individual is born into the world 
in a perfectly helpless condition, with a mind which is both en- 
tirely empty and exceedingly impressionable, and he finds him- 
self in a society of older persons all of whom, in religious mat- 
ters, think, feel, and act pretty much alike It seems as if the 
adult world had entered into a conspiracy against the tender 
infant mind, to force it into the old approved social grooves 
And indeed it has The conspiracy, in fact, is both implicit and 
explicit The child finds all its world worshiping and believ- 
ing in practically the same ways, and hence inevitably imitates 
these wavs , and not only so, but when he reaches a teachable age 
all the forces of home and school and church (or whatever cor- 
responds to these m lower forms of .society) are deliberatelv 
brought to bear upon him to make him like every one else 
The torch of custom is forced into his hand and he is compelled 
to carry it and pass it on but slightly changed to the next gen- 
eration Thus the religious feelings, ideas, and ways of acting 

29 See especiallv Tarde “The Laws of Imitation’’ (Enf; Trans , New 
York. Holt 1003). and Ross, “Social Psychology” (New York, Mac- 
millan 1000) 

30 The preservation of something like the Puritan attitude toward the 
Sabbath and the Churih or “Meetinghouse” is an excellent example, and 
in it we see the process of religious conservatism in a rather interesting 
and striking form I say this because here we have an extreme case of the 
deliberate inculcation of a religious view No matter how the parent has 
come to feel about Church and the obseriance of Sunday, he is pretty 
likelv to bring up his child with something like the same respect for them 
that he himself was brought up to have Thus it often happens that when 
the children begin to grow out of infancy the father takes a new interest 
in church attendance and is suddenly careful to remember the Sabbath day, 
in order to “ give a good example to the children ” The fact is we are 
careful to instill into our ohildi%n, not so much our own feelings, but the 
feelings we think w'e ought to have and want^them to have 
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which the social group has been centuries in evolving are as- 
similated by the indiv idual in a few years , and in such thorough 
fashion is the work done that his acquisitions of this sort deserve 
the name “ social heredity,” they being comparable often, in 
the hold they have over him, to those products of physical her- 
edity which he brought into the world with him 

In our last chapter we saw how this impression made by 
society upon the child accounted for the marked conservative 
tendencies of religion Modes of feeling, thinking, and acting 
in religions matters are ingrained by one generation into the 
mental fringe or background ( possibly even into the nervous 
system) of the next, so tliat they become “ secondarily auto- 
matic ” These habitual reactions are le.iimed as things to he 
revered 'I’heir sacredneas is their most striking characteristic, 
80 that one icarus to reverence them in the very act of learning 
them at all Sacred is what these traditions are, and one does 
not know them until he leeogiiizes them as things to be main- 
tained and scrupulously obseived It must he iiited, moreover, 
that the distinction between the sacred and the profane is es- 
sentially a social distinction The sacred is that which society 
protects and isolates by its interdiction , the profane or secular 
is that “ to which these iriterdieti<>ns are applied and which 
must remain at a di'tance from the first” As was pointed 
out in our first chapter, Durkhcim even goes so far as to erect 
this distinction into the essential characteristic of religion and 
to insist, also, as a conse(|ueiice, that Society from whose sanc- 
tion the sacred takes its rise is itself our real obicct of worship 
and of religious faith “ In a general wav it is unquestionable 
that a society has all that is necessary to arouse the sensation of 
the divine in minds, merelv b\ the power it has over them, for 
to its members it is what a god is to his worshippeis ” The 
power which it exerts is not onlv physical but moral Its mem- 
bers recognize its spiritual authority and ^eel toward it the 
emotion of respect Hence the conclusion that “ the reality 
which religious thought expresses is society ” 

In commenting upon Diirkheim’s view in our first chapter, 
I pointed out that his thesis, while workable enough for so- 

Durkheim, “ The Elementary Forma oj the Seligious Life," p 41 

»2Ibid p 200 

•“Ibid p 431 • 



80 


THE RELIGIOUS CONSCIOUSNESS 


ezology, leaves a large part of individual religion, and even 
much of modern social religion, out of account and hence la 
quite insufficient for the psychologist The object toward 
which the religious man maintains his characteristic attitude 
13 not the historical source of “ the sacred ” hut rather the hypo- 
thetical power which he considers the Determiner of Destiny. 
Still though it IS impossible for us to accept Durkheim’s view in 
its extreme form, there can he no doubt that many aspects and 
characteristics of the “ historical religions ” are to be explained 
by the important distinction between the sacred and the pro- 
fane And it must never be forgotten that, however this dis- 
tinction, once it has arisen, niav be interpreted, and whatever it 
may mean to individuals, it invariably has its source in the 
taboos and interdictions of society 

This IS perhaps as good a place as anv to consider a view held 
by several members of what niav be called the Durkheim 
school, closely related to the facts and theories just considered 
Religion, it IS held, is altogether a social product . it originated 
as a mass of beliefs, feelings, and actions enforced upon the 
individual by the group , and the “ collective representations ” 
which constitute its ideational side have been handed down to 
more intelligent timi's, thus carrying into scientific ages and 
among civilized peoples beliefs and feelings ivhieli should long 
ago have been discarded The social origin ot leligioii is thus 
used as a proof that religion to-dav is an anachronism M 
Lovj-Bruhl, who is the chief upholder of this view, maintains 
that the intelligence of primitive man and of the primitive so- 
cieties in which religion had its birth, must not be judged by 
what we know of intelligence to-dav It was as yet at a pre- 
logicnl stage, quite iimoccnt of the principle of contradiction, 
and it operated by a category of its own, entirely unscientific 
and illogical in its nature, which M Levy-Bruhl calls “par- 
ticipation.” Religion then had its origin in this pre-logical 
state, in which the individual merely accepted the beliefs of 
the group without question or analysis , and the “ collective 
representations ” of which religion consists are, consequentlj, 
quite out of place m a logical age like our own m which the 
principle of contradiction has taken the place of the vague and 
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mj'stio category of participation That the collective con- 
sciousness in which religion originated is on a plane much lower 
than reason and that reason belongs only to the individual, is 
maintained in another connection by MM Hubert and Maiiaa 
— with the natural inference as to religion This same point 
of view IS taken up by Mr Cornfoid and applied in particular 
to the Greek religion The two underlying conceptions of both 
the religion and the early philosophy of the Greeks were, ac- 
cording to bun, physis and ^folra — nature and destiny The 
former of these is, m its oiigin, social custom, tlie latter social 
restraint Thus both have their source in the iinn ersal sense 
of the collective consciousness and the feeling of its authority 
over the individual “Out of this piimitive reiiiesentntioii 
arose, bv diflcrentiatuui, the notions of grouii-soul mid daemon, 
and finally the iiidn idual soul and the personal God These 
imaginary oh]ects, souls and Gods, are made of the same stuff, 
their siibstaiiec is simply the old synipathotie eonfiniinm, more 
or less cthenalized ” 

This is not the place to consider the question of the origin of 
religion, but a word or two should he ventured in eoimnent 
upon the view maiiitniiied hv the authors we have been consid- 
ering on the social origin of religious coneepts and their conse- 
quent irrational and nntenahle nature There can he no doubt 
that a large portion of the coneepts e\en of the higher religions 
IS of social origin, and that all of them arc forced upon the 
individual members of the group bv the inflnenees which social 
psychology studies From (he fa<t, however, that a given con- 
cept or belief is the product of the group consciousness it does 
not necessarily follow that it is irrational and untenable M 
Levy-Bnihl’s picture of a pre-logical intelligence jirodnoing 
religion in the collective consciousness before the principle of 

contradiction was made use of in thinking, is quite as unjus- 

• 

3* “ Lea Fonctiona MentaJea dan» lea Societ^s Infdneure ” (Paria, Alcan 
1910) 

35 “ Eaquiaae d’une Theone G^n^ral de la Magie,” L’An^e Sociologique, 
Vol Vn, (1902-03), p 122 

From Religion to Philo6oph>” pp 124-25 A view more sympathetic 
toward religion but in the last aiiahhis not essentiallv different from that 
of Le\y*Bruhl is to be found m Mias Harrison’s ‘Themis” (Cambridge 
University Press 1912) See especially tite Introduction 

t 
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tified by anything we can call scien^ce as is Rousseau’s descrip- 
tion of the “ State of Nature” Mr Clement Webb, in fact, 
has pointed out that M Levy-Bruhl does not seem to know what 
the principle of contradiction is^’ And aside from this, it 
seems odd to find the school of sociologists who regard all the 
categories of logic as the developments of “ collective represen- 
tations ” insisting that religion is illogical because it has the 
same social source. Much more sound, surely, is the view of 
Durkheim himself who finds in the social origin of religion 
the strongest evidence for considering its fundamental beliefs, 
when properly interpreted, profoundly true The historical 
student of religion, moreover, will hesitate before making the 
easy generalization that because many of the elements in the 
higher religions are of primitive and social origin, therefore 
all the elements of these religions are due to the same source 
He knows too well that there is such a thing as religious de- 
velopment, that in the course of this development new ideas 
and practices are evolved, that some at least of these new ele- 
ments are plainly due to the influence of religious geniuses, and 
that many of thorn are duo to intelligent cooperation on the part 
of innumerable nameless individuals The fact therefore that 
religion gets much of its content and all of its authority from 
society cannot he regarded as a demonstration that it is to be 
classed with magic and other out-grown superstitions which ad- 
vancing scientific generations must soon slough off 

The consideration of this point of view has taken us some- 
what out of our course and we must now return to the point 
we had reached before our digression Wc had seen that the 
authoritative nature of religion and its conservative and tradi- 
tional elements must be put down to the score of society rather 
than to that of the individual But between different kinds 
of religious tradition there are differences in the strength of 
conservatism Especially is this seen to be the case if one 
compares religious beliefs with rites or customs. Approved 
ways of acting haie been historically much more tenacious of 
life than approved ways of thinking A curious example of 
this 18 the following instance related by Hoffding: 

See bis ** Group Theories .of Religion and the Religion of the Indi* 
vidual ” (Ijondon, Macoiillau 1^16), especially Chaps II and VI 
36 This IS the truth at the heart of Tarde^s famous Law ” that “ imlta* 
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“ In a Danish village church the custom of bowing when 
passing a certain spot in tfte church wall was maintained into 
the nineteenth centur_y. but no one knew the reason for this 
until, on the whitewasli being scraped away, a picture of the 
Madonna was found on the wall , thus the custom had outlived 
the Catholicism which prompted it by thiee hundred years, 
it was a part of the old cult which had maintained itself ” 

Illustrations of the conservatism of rites, ceremonies, and sa- 
cred ways of acting in general might be cited in endless number 
from all the historical religions of the world In low and 
primitive races thei constitute the great bulk of the peoples’ 
religion. For these trila-s belief-, are few, indefli ite, and rela- 
tively unimportant, von may think what vou like, tor you are 
not expected to think at all, but you must iicf, in saeied mat- 
ters, as the group acts Down through the eeniunes go the old 
rites, sercnclv oblivious to eliangiiig thoughts and changing 
needs The earliest Egyptians placed stone imjdements in the 
graves of their dead Ages pass, and eventually meial instru- 
ments are invented The living now lav aside the stone tools 
of their fathers because m practical lile luilitv is stronger 
than custom But stone implements arc still made for the use 
of the dead, because the dead have aiwav^ bad them, and burial 
IS a religious rite ” The Biuldliist monks, and for that 
matter the monks of almost ever> religion, still read their Scrip- 
tures in the ancient tongue It may be that not one of them 
can understand a vvoid of what he leads, hut that matters not 
The thing to which the sacredness ol tradition has attached 
Is the rite, the reartion, the making of those sounds in that way, 
at such a time and so often,— not the thinking of any special 

tion proceeds from the jnn<r to the outer man’* {“laaws of Imitation,” 
p 19ft ) It la a more tenable “law” when expressed from the point of 
view of conaervatiam than from that of change As Tarde expresaea it, 
it iH open to Baldwin’s criticism, that, as a fact, ‘ the Relatively trivial and 
external things are most liable to be seized upon A child imitates per 
sons, and what he copun most largely are the personal points of evidence, 
BO to speak the boldest, most external manifeHtations, not the inner es 
senliala mental things ’ (“Mental Development,” pp 336-337 } This of 
course is true But it is aNo trm that though ways of doing may be 
easily imitated they are partinilarli difficult to uproot 

“ The Philosophy of Kcligion,” p 148 
<®Reisner, “The Egyptian Conception of immortality’* (Boston, Hough 
ton, Mifflin, 1912) pp 12-13 ^ 
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thoughts. In like manner the Abyssinian Christians retain 
the Koptic in their liturgy and the modern Parsee retain^ the 
language of the Avesta, the non-Arabie Mohammedans cling to 
the Arable in their Scriptures, the Jama to his Prakrit and 
Sanskrit Sutras, the Jew to his Hebrew and the Catholic 
Christian to the Latin of the Vulgate and the Mass In short, 
every religion and every church that has a ritual trains its 
members to do the old things in the old ways, and to permit 
but little change 

This conservatism of custom is specially noticeable in cases 
like that quoted from IIofTding in which an actual change in 
belief has taken place And eases of this sort are to be found 
wherever a new creed replaces an old one Zaiathustra may 
preach a relatively spiritual inonotlieism and destroy the poly- 
theism of his country, but the old Aryan sacred customs must 
be maintained Mohammed may cast down all the idols of the 
Caaba, but the Caaba and its black stone remain sacred, jul- 
grims must still come annually to Mecca, run the ancient naked 
race about the now empty shrine, drink of the .sacred well Zem 
Zem and act veiv much as their ancestors did before they 
learned there was no God but Allah And the converts to Islam 
in evciy part of the world will be found accepting Mohammed 
and the Koran with eagerness, but still docking out the sacred 
tree with all manner of gay lags pist as their pagan fathers did, 
or carrying on some otliei hoaiy custom that was old before 
the Propliet was young Nor has it been otherwi5(‘ m our own 
Christianity Antiquaries can cite us endless instances of cus- 
toms of pagan Rome incorporated in Catholic observance or 
of old Germanic or Saxon or (Vltie spirit-moiigerv retained by 
the Christians of northern Europe long after the lielicfs which 
at fiist went hand-in-hand with them bad been not only dis- 
carded but clean forgotten And in our own day upon the 
“ foieign field,” the enthusiastic Christian convert, brown, yel- 
low, or black, who accepts the creed with stronger faith and 
more avidity than two-thirds of the American or European 
Christians who sent Ins missionary to him, must still eling to 
some of the old rites and many of the old feelings which lus 
heathen fathers nourished in the dark forests through the dark 
centuries 
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This superior strength of custom over belief in resisting the 
inroads of change is more noticeable in the lower than in the 
higher religions, and it is so because in the latter belief has a 
greater relative iinportanec than in the former. Especially in 
Christianity has effort lieen made time and again — and iii fact 
quite constantly — to keep unchanged the theology of the past. 
The ideal of belief is expressed in the foimiila, “ Quod .semper, 
quod ubique, quod ub omnibus"' And meehaiusnis of various 
sorts such as the Holv Inquisition of the Roman Church and 
the Heresy Trial of the Presbyterian have been invented to keep 
puio the faith once delivered to the Fathers bv the Prophets 
And of course it would be a niistiike to fail to ’•ecognize the 
strength of conservatism in doctrine as well as the eonservatism 
of action and feeling Each generation starts in bidieving what 
Its predecessor believed, and a faith once thoroughlv grounded 
IS not easily disturbed Fiindaniental bidiefs, in fact, are aome- 
times more conservative than snpertici.il acts, and it not infre- 
quently happens that the biis.il concepts of .an old religion are 
nitained after its rites haw bei-n esili.iiiged tor those of some 
new faith Though this is (rue, howewi, it cinnof be doubted 
that religious customs m general are much more consenative 
than arc creeds and dogmas, and it ni.iv be worth our while to 
note briefly some of the causes for this fact 

One of the explanations, often pointed out bv sociologists, is 
that beliefs aie subiect to rational discussion and refutation 
111 a way that customs are not A new' coniejition of things, at 
first adopted bv the thinkers of a group and giadiiiilly made 
common property, may after a while be gencrallv recogoi/ed 
as inconsistent w'lth some ancient dogma but there i-- no way 
in which it can come into such iiiiniedi.ite (onfliet with a rite 
or consecrated wav of acting A breach, rnoreoiei, of a re- 
ligious observance is patent to all the coniniiiriitv and arouses 
more general and more violent indignation Snd social disap- 
proval than does an heretical idea One’s thoughts are private 
and subjective things, and a man ni.iy well feel that both he 
and his neighbor have u right to believe as thev like provided 
they observe the external and objective customs of their tribes. 
Within the savage church a “ freedom of thought ” may be per- 
mitted which Would have shocked a 17th Century Puritan — 
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or even a 19th Century Scotch Presbyterian ; and the “ free 
thinker ” will go unscathed and probably unnoticed provided 
he does not ofFend the taste of the community by original 
modes of acting Religious customs, moreover, are absorbed 
by the individual in earlier and more impressible years than 
are beliefs, and thus become more ingrained into his nervous 
system. And I think there is also a more fundamental phy- 
siological reason still, bound up somehow with the working of 
the nervous system, though just how we can hardlv be sure 
The difference between a creed and a religious custom is, 
namely, tlie same as that between an idea and a habit Now 
It IS a psychological common-place that ideas may be changed 
with relative ease but habits can be broken only with the great- 
est difficulty The explanation of this fact is, T say, ultimately 
to be sought in the nervous system Few things are so funda- 
mental in our lives as the law of habit, by which a given precept 
becomes so inextricably associated witli a given reaction that 
the latter follows almost inevitably upon the appearance of the 
former. Just what the nervous mechanism is that underlies 
this law cannot he said with both definiteness and certainty 
But there can be no doubt that the nerve paths involved greatly 
exceed both in siriiplicitv and in stability those which underlie 
the process of ideation and thought — which, whatever else 
they may be, are certainly very complex and exceedingly un- 
stable The conservatism of religious customs as compared 
with religious beliefs is therefore to be explained ultimately in 
both psychological and physiological terms 

The law of habit, moreover, working in connection with so- 
cial approval and disapproval will enable us to understand the 
sacredness and authority of both religions customs and re- 
ligious beliefs The force of habit and the very inertia of a 
long-standing belief give belief and custom a coloring of self 
which forces one to respect them They are a part of oneself — 
they are the ways I have always acted and always believed. 
Still more important in giving saoredness and authority to 
ideas and actions is the impressive source from which they 
come to us — namely our parents, the elders of the community. 
Society itself Since in every individual the ought grows out 
of the must, and the earliest sense of duty grows out of the re- 
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action to the commands of one’s elders, the forbidden tends al- 
ways to seem wrong, and the commanded to seem right Durk- 
heim IS therefore justified in insisting that the sense of obliga- 
tion which attaches to so many of the beliefs and observances 
of all histoneal religions is due to then social origin “ Every- 
thing obligatory is of social origin For an obligation implies 
a command, and conseqiientK an authoritv who commands If 
the individual is to be held to conform his conduct to 'ertain 
rules it IS necessary that these rules should emanate from a 
moral authority which imposes them on him, and which domin- 
ates him ” This authority is society, the oiilv jxiwer we 
can empirically verify that can dominate the thoughts and the 
will of the individual The fact that its commands seem to 
him mysterious is what we should expect For its customs and 
its ideas are not spontaneous with him, but originating in an 
age long antedating his birth and under conditions of which 
he has no inkling, thev are f.ireed upon him in a manner that 
he cannot resist And their very mjsterv adds to their au- 
thority and increases their sacredness All authoritative re- 
ligion IS a social phenomenon 

After our long discussion of tradition, little need lie said of 
the other branch of imitation, iiamelv coinention or fashion 
That It exists in religion as elsewhere is plain enough The 
great change that has come over the theology and worship of 
Europe and America in the last hftv vears is an impressive ex- 
ample of it r^or the reason why most ot ns indivuhiids (taken 
separately) do not believe as our grandfathers diil is not to be 
sought for in any great originality or strength of intellect on 
our part Our grandfathers copied their grandfathers to be 
sure, and we do not so faithfully copy ours, hut the reason for 
It 13 that w’e copy other people instead, namelv some of our 
more advanced contemporaries We are all imitators, it is 
only a question of whom we shall imitate. At the same time, 
of course, we must nor forget that most of us, in some slight 
degree, are also originators 

The yielding of tradition to a kind of imitation that in- 
volves change is due to two principal psychological causes, the 
first IS that man is a suggestible being, and the second that 

“ De la definition dea ph^om^net* religieux/’ p 23. 
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man is a rational being When we find a number of those 
around us who possess prestige cherishing religious views at 
variance with those taught us at our mother’s knee, it is difiicult 
to retain the old beliefs unchanged, even though we refrain 
from all theological discussion There is such a thing as a 
psychological atmosphere which all but the most thick-skinned 
feel And just as the northerner who goes to live in the south 
usually becomes an ardent advocate of the “ White Man’s Gov- 
ernment,” so the orthodox youth nho goes to the heretical col- 
lege, or settles in a “ liberal ” community usually becomes in- 
noculated with the new ideas ''' Nor is this true only of ideas 
for which rational iiistification can he given, superstitions and 
absurd ideas, if held bv the community as a whole, haie much 
the same power Eagehot speaks of the force which even the 
belief in witelicraft may come to have over those who at first 
laugh at It The European resident in the East often ends by 
feeling that there “ really is something m it ” “ He has never 

seen anything eoiivmeing himself, but he has seen those who 
have seen those who have seen In fact ho has lived in an 
atmosphere of infectious belief, and he has inhaled it ” 

The power of rational ideas to force their way even against 
tradition nei'ds no illnstiatioii It is to this, of course, that 
the many changes of CJhristian theologv in modern times are 
largely due It must be remembered, however, that even here 
the rationality of the ideas in (jucstnm plavs onlv a small part 
in their popularization Not then intrinsic lationality but 
the fact that they are accepted and taught by people who ought 
to know, by tliose wdio have a peculiar presttge, this it is that 
gives them their hold over the popular nuiid So far as Dar- 
win has triumphed over Genesis, and the higher criticism over 
the infallibility doctrine of the Scriptures, in popular theology, 
the cause must he -sought chiefly in the fact that the preachers 

42 Another inelance of the power of convention is to be found m the atti 
tude of a large proportion of the religious people from eastern rommunities 
who settle in western towns where institutional leligion has found no foot 
ing The ease with winch they lose their religious wavs of thinking and 
of acting la very notable 

«3“Ph\sic8 and Politics” (New York Appleton 1873), p 93 The 
more immediate and^ T may add, patbol<^ical strength of suggestion in 
religious matters will be studied at length in our chapter on Kevivala 
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and professors have taught the newer views and are htoum to 
accept them Here as elsewhere taith is largelv a matter of 
faith in some one elsc’s taith Thcie is no doubt tliat a great 
number of those who hold most enthusiastically to the ‘‘ latest 
results of modem scKuiee and eriheiain ” as applied to re- 
ligious questions would be unable to gnc \ou a single good 
reason for their belief 

The inability of traditional belief to maintain itself alto- 
gether unchanged is, ot course, the eondition of tlu're being any 
history of religion or religions ]{elii;ion is not always merely 
on the side of eonseivalism The leligioiis genius, in fact, 
IS always regaided a*- an innovatoi Ills foiini bi if such a 
term may bo used of him, is “ Yx' iuni‘ beard that it hath 
been said by those ot old times but 1 sav unto vou ” 

And the enthusiastu leligions soul often sets himself against 
the old for the sake of the nobler iision of th.it which never vet 
has been “It would be absurd,’’ sav Dewev aid Tufts, “to 
attribute all the iridividualisni to se,enee and all tne eonser- 
vatisin to religion The stiiittuli foi leligioiis libertv lias 

usualh been earned on not bv the irieligioiis but bv the le- 
ligious Till' histoiv of till' nolile .irinv of ni.irtyrs is a 

record of a])peal to individual eonsi leiiee, or to an immediate 
personal relation to (lod, .is over iig.iiiist the toiiii.il, the tr.a- 
ditional, the orgaiii/.ed religious eiisfonis and doetrines of their 
age LTiifoTtuiiately W'o must add it is not only the ideal 
that prevents (he peifeet iii.iiiiten.iiK e oi leligioiis belnfs and 
customs, it often happens that the de.id weight of human 
infirmity hangs like a eh.iin iipiui ibe nioie ideal leligioiis tra- 
ditions, and unless they are sustained bv the eiithusi.ism and 
the unremitting vugilanee of a sjiiiitiiel minoi ity, it drags 
down the finer elements of tin faith to the earth again, turns 
prayer into tonmila, and leligion into iii.igie The mainte- 
nance of loftv ideals, even it thev be traditioiTal, requiiis effoit, 
and the sheer inertia ot the mass of mankind tends ever to fall 
below the highei standards and to eariv the noble religious 
tradition down with it Social heredity no less than physical 
has its law of atavism In leligion as elsewhere ' faedm descen- 
sus Avertii." 

**" Ethics” (New York, Mbit t Companj lOOfl), p 85 
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Whether the force operating against the religious tradition 
be ideal or degenerating, in the long course of the years it tells, 
even against so strong a resistance as that of religious conserva- 
tism. This fact IS no new discovery It was observed by 
Mohammed and gave rise to his belief m a primitive pure reve- 
lation, regularly forgotten by tlie passing generations of men, 
and r^ularly renewed by the succession of the I’rophets And 
much earlier than Mohammed’s time, it formed the basis of the 
early Buddhist view that the Dhamina was regularly forgotten 
and had to be brought back to earth again every ICOO years by 
the series of Buddhas, of whom Gautama was the latest This 
Buddhist and Mohammedan vu'W is based on a sound psychol- 
ogy And it 18 a fact which Ghnstians no less than others must 
recognize and with which they should reckon Certainly the 
history of Christianity is as striking — and almost as sad — an 
illustration of the fact as is the historv of Buddhism And this 
fact of the certaintv of change, for better oi for worse, is not 
confined to the past but is hound to hold true in the future as 
well, since it is based on the very laws of the human soul 

The present chapter and the three preeoding it have dealt with 
religion in rather general terms We must now come to closer 
grips with our sub|ect and study the leligious consciousness in 
greater detail — its nature and content, its activities and ex- 
pressions, its development While the inflnenco of society must 
ever be kept vividly in nund, the immediate ob]eet oi our study 
— as the present chapter has indicated — must he the religion 
of the individual , for we are here concerned not with sociology 
or anthropology or liistorv, but with psvcliologv In the fol- 
lowing chapter no shall, theiefore, consider tlie earliest form of 
the mdiv'dual religious consciousness as found in the soul of 
the child, tracing its development thereafter through youth into 
the mature years. 
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THE RELIGION OP CHILDHOOD 

It 18 seldom that the psychologist can be more optimistic than 
the poet But, strangely enough, he sometimes has the oppor- 
tunity, and nowhere is this more evident than on the question 
of the development of the individual mind. According to 
Wordsworth, 

“ Heaven lies about us in our infancy ! 

Shades of the prison-house begin to close 
Fpon the growing Boy, 

But he beholds the light, and whence it flows, 

He sees it in his joy , 

The youth who daily farther from the east 
Must travel, still is Nature’s priest. 

And by the vision splendid 

Is on his wav attended 

At length the man perceives it die away, 

And fade into the common light of day ” 

In this decidedly somber view of the development — or de- 
generation — of the individual, the psychologist cannot follow 
the poet Indeed the genetic study of mind results m a de- 
scription of human life almost the reiersc of that presented by 
Wordsworth In the first place, if we may believe the psychol- 
ogist, it IS not true, (at least not true in any special sense) that 
heaven lies about us in our infancy This view is a poetic ideal- 
iration of babyhood yvhieh finds no support from the scientific 
study of babioe Earth lies about us in our infancy — that is 
the plain, prosaic fact The baby is a little animal and hardly 
more 'N'othing more in truth, except in prom^sp and potency, 
and the promise and potency exist only for the on-looking ma- 
ture mind The baby knows nothing of them nor of the Heaven 
which lies about us all The shades of the prison-house begin 
to break about the growing boy And it is only by the complete 
man m his hours of greatest maturity and insight that Heaven 
18 seen and felt to he about us 
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The hahy, as I have said, is horn into the world a little ani- 
mal, with an equipment of senses, reflexes, instincts, and in- 
cipient intelligence The world he is born into is admirably 
adapted- to exactly his needs and potentialities It has been 
humanized for him by a thousand centuries of human life and 
thought and effort Pieemiiiently it is a social world, a world 
of people older than lie who not only are themselves stamped 
with certain traditional ways of action and thought but also in- 
sist upon impressing, directly or indirectly, the same stamp 
upon him In the pieceding chapter we have seen that the 
child is like soft clay m the hands of the older generation, and 
that his innate tendency to imitation necessitates his copying 
the models which he finds These words “ imitation ” and 
“ copying,” however, must be taken in a broader sense than that 
given to them in common speech The imitation of which child 
psychology speaks is mostU ijuito invohintarv, and in a sense 
passive as well as active The child is, as it were, submerged in 
a medium in which he soaks till it permeates his entire being 
This medium is oonstituted by the sixnal heredity, — the cus- 
toms, attitudes, feelings, ideals, — of that part of the race to 
which ho belongs He breathes it with the air and drinks it 
m with his mother’s milk It is all natural to him, in the 
sense that it is tborouglily human and is adapted marvelously 
well to all that ho is and may he, yet he did not bring it with 
him, but simply finds it waiting for liim and inevitably his 
whether he will or no 

Part of this racial inheritance is the child’s religion It 
would be as impossible to sav when he begins to acquire it as 
it would be to sav when lie begins to learn liis mother tongue. 
And, once started, its growth is as natural as it is gradual. 
It IS not something that depends upon teaching, as a foreign 
language does If you ask the good and wise mother how she 
taught her children to he religious she will not be able to 
tell you Theology has to be taught , religion cannot be When 
the mother gives her child his first lesson in theology she finds 
that he is already incipiently religious 

When I say that the child is incipiently religious I am, of 
course, using religion in the broad sense defined m the first 
chapter The child, I mean, is begmifung to have some sort of 
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attitude, extremely mdeflnite and lacking in self-consciousness, 
to be sure, toward the powers determining his destiny This 
truly religious attitude is natural for him because he possesses 
those instincts which in their combination make the adult man 
religious ^ The particular ohiects and ideas about which these 
instinctive tendencies center are varied and of no special sig- 
nificance The powers which the child at fir-it envisages as de- 
termining his destiny are confined to his immediate social cir- 
cle, and the beginnings of his religious sentiment are to be 
found in, and grow up out of, this net-work of iKTsonal relation- 
ships in which he finds himself lying, as in a cradle “ The 
child’s earliest expressions of revereiiec, love, devotion, trust, 
dependence, are directed to the actual persons ot Ins environ- 
ment It is impossible, in these early tnanife>tations, to dis- 
tinguish what is ethical from what is religious , that is, it is im- 
possible to see any marked phase ot the expressive attitudes of 
the child which can be called religious in a distinctive sense 
. He reaches a constantly enlarging sense of tin richness 
of personality by growing U]) into the lessons set by the actions 
of others and ho attains gieatei intimations of the depth and 
possible meaning of the persons about him through his own re- 
actions to them So the great line of devejopment of his per- 
sonal self, with its more and more refined sense of personal char 
aeter in others — this is his one and onlv source of sentiment ” * 
— whether the sentiment be ethical or religious 

The young child’s mind is like a garden in May All the 
things in it are growing at once, and nothing waits foi anything 
else Language, morality, and religion, feeling of all sorts and 
every kind of knowledge are all shooting upward at a furious 
rate, and all seemingly dependent on the prior appearance of 
each of the others, to the logical confusion of the recording 
psychologist Of spei.al importance for the giowth of religion 
at this period is the development of self-conScioiisness and of 
social consciousness , for these are the presuppositions of re- 
ligion’s becoming explicit And as Baldwin and Royce have 

1 Professor Coe discusscM this point very instructively, although with his 
usual over emphasis upon the social See “ The Origin and Nature of Chil- 
dren’s Faith in God” Am Jour of Theologiu XVIII (1914) 169-90 

2 Baldwin, “ Social and Ethical Interpretations,” p 337 
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so well pointed out/ each of these is, in a sense, the presupposi- 
tion of the other In short the child’s consciousness of himself 
and his consciousness of other people as selves, grow up together 
out of a social milieu , and only as his experience becomes thus 
gradually differentiated do his first half-conscious attitudes to- 
ward the sources of pleasure and pain, his vague sense of de- 
pendence and of wonder, take on a more definite and explicit 
form. At first they attach themselves inevitably to the most 
prominent factors in the child’s universe, namely father and 
mother, or possibly nurse It is from them that all blessings 
flow and about them that most mystery centers The child’s 
attitude toward them is not usually called religion, but (allow- 
ing for its simphcitv and indefinitcncss) it is psychologically 
the same in nature as the attitude which he will in future years 
come to have toward God “ It is a tolerably safe assertion,” 
says Tracy, “ that a child who, for any reason, has never wor- 
shiped his mother, will be by so much the less likely ever to 
worship any other divinitv ’’ ■* 

The origin of the child’s religion out of a complex of inherited 
social tendencies and personal relations makes it inevitable that 
its first explicit formulation should bo crassly anthropomorphic 
in form. His God, growing directly out of his father or his 
mother, is made in the image of man The process by which 
the God-idea gets formed is influenced and complicated by all 
the factors of the child’s complex mental environment Among 
these we may point out three which are particularly potent — 
namely (1) the indirect influence of the actions of older per- 
sons, (2) direct teaching on religious subjects, (.“1) the natural 
development of the child’s mind All three of these influences 
should be treated at once, for they all act together through a 
period of years, and every step in each aids m the forward 
movement of the others 

Of these three influences the first in point of time, and per- 
haps the first in pervasiveness, is the indirect influence of those 
who surround him. The child is intensely interested in peo- 

* Baldwin, op cit Chaps I and II Rovee, ' The External World and 
the Social ConsciousneBs ” Phil Rev III, 51.'l-46 
‘“The Psjchology of Childhood” (Boston, Heath & Co 1909), p 190 
On the same point cf Baldwin, op cit pp 343-44 
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pie and is a close observer of what they do, and by an unescap- 
able law of the human mind he imitates their actions and thus 
indirectly comes to share in their mental attitudes and feelings 
I speak of this law of imitation as nnescapable for it is founded 
on one of the most fundamental facts of psychology and physi- 
ology In psychological terms, we may call this the law of 
sensory-motor or ideo-motor action, or in physiological language 
we may refer to the reflex arc Not only the human child, hut 
all conscious beings that we know anything about — at any rate 
all those with nervous systems — are built upon a plan which 
may be described by the words stimulus-read ion A process 
once perceived atid attended to tends to be set up or imitated in 
the muscles of the pereipient,^ the tendency being stronger or 
weaker according to the absence or presence of inner inhibitions 
or of rival stimuli and according to the freshness and suggesti- 
bility of the mind Now the mind of the child, so lacking in 
inhibitions, so unspoiled bv previous experience, is piculiarlv 
suggestive, hence the vivid perception of another's interesting 
ant tends to initiate motor processes towards both his voluntary 
and his non-vohintarv muscles And so close is the relation 
between reaction and feeling, between bodily expression and 
inner state, that he who imitates another’s act, posture, or ex- 
pression is likely to share at least incipient] v in the mental atti- 
tude thus expressed Here vie have one of the most subtle, 
far-reaching, and long-cnduring of all the iiiflueiices that mould 
the religion of the child The bo\ may be taught all the thirty- 
nine Articles or howsoever many there be, but if he secs in his 
parents and those about him no expression of reverence for a 
Power greater than themselves, no sign of worship or of reli- 
gious feeling in their conduct or their conversation, his religion 
will probiiblv be of a very superficial sort It is more important 
that he should imitate actions which are expressive of religious 
feelings and thus come to wonder, think, and" feel for himself, 
than that he should learn any amount of pious words Carlyle 
makes Teufelsdrockh refer to this indirect mflnence of his foster- 
parents as the great poyver m his own early religion “ The 

® The almost total absence of iniitation in the sub human world, except 
in the case of actions already prompted by instinct is due to the facts that 
animals seldom pay attention to objects or actions not connected with their 
specific instincts, and that t.fey are incapable of free ideas 
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highest -whom I knew on earth I here saw bowed down, with awe 
unspeakable, before a Higher m Heaven such things, especially 
m infancy, reach inwards to the very core of voiir being ” 

The pedagogical inferences from these facts, I think, are 
plain enough The wise parents who wish their child’s re- 
ligion to he more than skin deep will take pains to let the little 
one see the expressions of their own religion, and will make 
these expressions more obvious than they would otherwise be 
The psychology of religion might liave a good deal to say in 
favor of the resumption of the old customs of family prayers, 
the saving of grace at meal time, and other modes of religious 
expressions which our fatliors practiced and which so many of 
us have outgrown Wherever children are growing up, the out- 
ward expression of the religious attitude is simjily not to he 
replaced by anything else The child'a observation of these 
actions and his spontaneous attempts to imitate them will more- 
over make the best possible preparation for the more explicit 
inculcation of religious ideas This direct teaching should be 
given only in connection with the indirect infliiciicc, just de- 
scribed, and should at first be based as much as possible ujxin 
the child’s own cmiosity concerning the signihcanee of his par- 
ents’ acts and attitudes Itoubtless the seed is the word , but 
there is little use in sowing the seed beiore the soil has been 
prepared for it 

Yet I would bv no means minimire the importance of direct 
teaching Religion if it is to he a real force in life, must be 
more than implicit And ot course, as a matter of fact, re- 
ligious instruction cannot lie withheld tiom a child to-day, unless 
he be stone deaf, and perhaps blind also If Ins parents do not 
teach him religious conceptions, his coinpamons will, and if 
these hold their peace, the very labels on canned goods will 
break forth into theology® And so we feud that the child’s 
explicit ideas on religious matters are simply a compound of 
what he has understood from the various sources of his in- 
struction, modified unintentionally by the working of his own 

6 ''One boy says he p:ot his ideas of the devil from a Punch and Judy 
show, two say their ideas of the devil came from the pictures on deviled 
ham, several mention the hired girl as authority, and a large number say 
their ideas came from pictures*" — Earl Barnes, “Theological Life of a 
California Child ” Pedagogical Seminary 11, 448 
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imagiiiation. Th« importance of the latter is often much 
greater than is commonly supposed. Where, for iiistanee, did 
a six year old friend of mine get this notion * — that “ God is 
a face of a man with big cars He doesn’t eat anything but 
only drinks dew ” * The possibility that the ehild may mis- 
understand absolutely anything that is told him, no matter how 
simple It may seem to his older instructors, must also be taken 
into account in explaining the strange ideas that get mixed up 
in his theology and the incomprehensible nature of some of his 
ritual of worship Father Tyrrell, speaking of his own child- 
hood, says, in his Autobiography, “ ‘ Jesus-Tender, Shepherd- 
hear-me ’ were two polysyllables for me tor many years, and it 
IS even now an effort to analyre them , and Ttoclca e'nqes has as- 
sociations that ‘ Rock of Ages ’ can never have 1 like the 
old readings better,” he adds, “sentiment is more precious 
than sense ” ^ 

If we take into account the instruction which the child re- 
ceives in theological matters from parents, ser\anf^, playmates, 
teachers, preachers, books, ,ind pictiiK's, and add to that his 
inevitable misunderstanding of much that is taught him, and his 
own imaginative oontiibution produced in the process of men- 
tal digestion, we «hal) understand the strange mixture of com- 
mon-place ideas and fantastic imagery which characTenzes the 
child’s theology. It will, therefoie, be quite unnecessary here 
to describe at length children’s ideas of God or to quote par- 
ticular statements of particular children concerning ITeayen, 
Hell, etc , the reader who so wishes may read long and in- 
teresting compilations of them in many phicc,s, references to 
the most important of which he will find in a note at the foot 
of this page ® 

7 “ Autobiography and Life of Ocor^fe Tyrrell,” arranged bv M D PHre, 
(New York, Ixingmans 1‘'12) Vol I p 16 

8 Barnes, Earl, “ Iheologieal Life of a California C^ild,” Ped Rem II, 
442-448 

Bergen, F D , “ Notes on the Tlieolopical Development of a Child,” Arena, 
XIX, 254-266 

Brockman, F S , A Studj of the Moral and Religious Life of 251 
Preparatory School Students in the United States,” Ped Sem 255-273 

Brown, A W , “ Rome Records of the Thoughts and Reasonings of Chil- 
dren,” Ped Sem II, 368-390 

Ghrisman, 0 , ” Religious Ideas of a Child,” Child Study Monthlyt March, 
1898 • 
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I have spoken of the development of the child’s own mind as 
one of the three great factors in the formation of his theology. 
The instinct of curiosity with which Nature has endowed him 
sets him very early to wondering and to questioning himself 
and others, and increasing experience and intelligence soon 
make it impossible for the answers to his questions and the 
solutions of his problems to be stated in terms of father or 
mother or of the social circle immediately open to his percep- 
tion His dependence upon his father and mother is no longer 
felt as ultimate, there is a sense of a Beyond, a farther power or 
group of powers on which they too, with him, depend This 
sense of something more is at first implicit only, but quite 
early it becomes explicit — being hastened in its growth by the 
influence and teaching of others Just when thought in this 
form makes its first appearance, it is of course impossible to 
say with exactness, but in an incijiient form it may be present 
by the end of the third year And theology is often the child’s 
first science His persistent questioning repeatedly drives his 
interlocutor back to God as the ultimate explanation of most 
things, and so the little mind, now very alert, finds in God a 
new and intellectual satisfaction To be sure, even God is 
often not really ultimate foi the child, for he must be told 
who made God yet on the whole he finds m Him the most 

Coe, G A , “ OriRin and Nature of Children’s Faith in God,” Am Jour 
of Theol , XVIII, lei-ao 

Ebell, “Der Hinimel in der Gedankenwelt 10-und ll-jlhriger Kinder,” 
Monatablatter flir den Evangeliechen Rcligionsunterncht, Aug -Sept, 1911, 
pp 212-264 

Hall, G Stanley, “The Contents of Children’s Minds,” Princeton Rev, 
N S , XI, 249 ff 

Pratt, J B , “ The Psychology of Religious Belief ” {New York, Mac- 
millan 1907), Chap VII 

Schreiber, H, “Der Kinderglaube ” ( Langensalra, 1909) pp 29-39 

Shepherd, “ Concerning the Religion of Childhood,” Jour of Reltg Pev , 
VII, 411-16 

Shinn, Millicent W , “ Notes on the Development of a Child ” (Berkeley, 
Univ of California 1894) 

Shinn, “ Some Comments on Babies,” Overland Monthly, N S , XXXII, 
2-10 

Street, J R , “ The Religion of Childhood,” Zton*8 Herald ( Boston ) 
LXXVIII, 108-109, 118-119 See also Homiletic Review, LV, 371-375 

Sully, J , “Studies in Childhood” (New York, Appleton 1896) 

Tanner, Amy E , “ Children’s Religious Ideas,” Ped Sem , XIII, 5U-6I3 
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satisfactory answer to his questions Thus the cosmological ar- 
gument comes to be the one great theological argument of child 
hood This IS due not only to the development of the child’s 
mtelligence but also to the fact that at the same time with it 
his activity and his interest in activity are rapidly growing 
He wants to know how things are made and who made them and 
why. The two great categories of explanation — the causal and 
the teleological — are now developing (from the third year on- 
ward) pan pasiu,^ and both of them are important factors in 
leading the child’s mind to the conception of a Creator who 
made things and people for laiious purjioses 

But while thought plajs a rfde of more or less importance in 
coloring the nature of the child’s religious belief, it is extremely 
seldom that it adds veiv much to the strength of liis conviction 
The child’s theology, like the rest of Ins store of beliefs, is em- 
phatically based on aiithoritv The reason for this is of cours" 
plain enough, and is to be sought in the very nature of the 
child’s mind — m fact in thi nature of mind ..s such Im- 
plicit belief, the unquestioning acceptance of the presented, is 
the natural reaction of the virgin mind It is as important 
a characteristic of it as is the teudenev to imitation, discussed a 
few pages back In fact these two qualities of the mind before 
it has been moulded and re-formed bv experience, — its “ sug- 
gestibility ” and its “primitne credulity,” — are in a large 
sense aspects of the same thing Just as the human being 
tends to imitate every process which he perceives and attends 
to, so he tends to accept as real evervthing presented to him 
and to believe as true whatever he is told Doubt is necessarily 
a secondarv phenomenon — it piesiipposes at least two rival 
claimants for belief both of whieh cannot be accepted as true. 
That there can be such discord is something which the child 
learns only after bitter and surprising experience His mind 
at first offers no resistance to new ideas nor cvqr asks their cre- 
dentials Whether they come from parent, hired-girl, or Punch- 
and-Judy show, they are admitted as “ Gospel Truth ” Hence 

“According to Baldwin the lauBal develops before the teleological, but 
the causal exnlanation is usuatlv given in terms of personal activity See 
“ Social and Ethical Interpretations,” pp 340-40 In Leuba s opinion the 
child’s category of causality has not necessarily anything to do with per 
Bonality See “ A Psychological Study of Religion,” p 79 
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the religion of childhood is based on authority in a perfectly 
absolute sense And so it continues to be until at length the 
child's attention is called to the fact of conflict between two en- 
tering ideas, or more likely between some new idea and some 
old belief When this day comes, the child begins to say Fare- 
well to his childhood He has tasted of doubt, and he must now 
begin to add thought to authority in his religion and m all 
his knowledge 

In religious matters many reach adolescence without any 
doubts In the case ot others doubt begins (jiiite early “ A 
W Brown cites a boy of thiee who had already developed 
enough of the questioning spirit at least to wonder whether his 
father was correct in saying that God could do everything “ If 
I’d gone upstairs,” he asked, “ could God make it that I 

10 lather Tynell antes of his own early reliyion "To say that I either 
believed or dislieheved m God, or in ari^Uiuig else at that age would be 
to forget that for children tlie dilferente between fa(t and fiction is of 
little or no interest In religions, as in other matters, I dutifully re 
peated the prescribed formulje, and if I knew that God existed and that 
Jack the Giant Killer did not, it was only because I was told so It was 
only this passive faith in the word^ of others that made me afraid of 
ghosts and banshees and of the daik The nottons that any beliefs, opin* 
ions, or professions, didercnt fiom ours, could be tenable was quite un 
thinkable, the critical and reasoning faculty was as yet wholly dormant** 
Op cit , Vol 1, p 48 

Perhaps earlier and more often than we commonly think The child’s 
replies to the questions of grown ujm mav be merely verbal answers and 
hide hia own real beliefs Iiaulem Barth discovued that the conventional 
descriptions which the children in her school (of tun and eleven jears) gave 
of Heaven, God, etc, were regarded by them as only “Marchen” A little 
girl who had just described Heaven m the usual way added, “ Aber in 
Wirklichkeit giebt es kemon Himmal, dort oben ist nur Luft und Wasser” 
This position was found tvpical of a goodly propoition of the children 
One little girl gives the following rather pathetic confession of faith “Ala 
ich kJein war, habe ich me an die Hollo geglaiibt Aber an den Himmel 
desto mehr Ich habe geuieint, Gott sdsse auf einem Stuhl, und um ihn 
alle Engel Gott habe ich mir vorgestellt, er liabe an alien Seiten Augen, 
well es immer heisst, er wiirde alios sehen Aber jet^t vveiss ith ja, dass 
das Blaue alles nur Luft ist, abei wo der Liebe Gott hingekomraen ist, 
weiss ich nicht ” Another child answered to the question, “ What do you 
yourself really believe alxmt heaven’” as follows Wenii man tot ist, 
dann ist man auch fertig mit allem Leben Sonst interessiert mich alles 
nicht” Fraulem Barth believes that il this child had simply been asked 
to describe heaven, she would have given a vivid and proper account 
(‘^Der Himmel in der Gedankenwelt 10-und ll-jahrigen Kinder,” Monats 
blatter fUr den evangelischen Religious unterriclit Nov, 1911, pp 336- 
338 ) 
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hadn’t^ ” Once started, this unwillingness to accept all that 
one IS told, grows with increasing experience According to 
Earl Barnes it culminates with most children between the ages 
of twelve and fourteen, after which comes a period of dim- 
inished critical activity in religious questions, lasting until the 
great upheaval of adolescence 

Childhood doubts are of course of many sorts but the great 
majority of them are due to one or the other of two great 
causes These are conflict Ix'tween authoritative theology and 
tlie child’s own experience, and contradiction between the the- 
ological ideas taught him and his own gi owing sense of mor- 
ality and justice I ijiiote a few illustrations tiom my re- 
spondents One of them writes “ I doubted very much 
God’s answer to prater I wanted very much a baby sister, 
so 1 prayed for one every night None came and foi several 
years I doubted the power of prayei ” Another tolls me that 
having been taught that the prater of faith would mo\( moun- 
tains, she attempted at eight to make use of it At thai age she 
w(‘ut with her parents on a tup to tlie White Mountains, and 
one evening prayed for three hours that Mt Washington might 
be removed into the sea The disappointing result shook her 
taitli to such an extent that she did not jaay again all summer 

12 The question of prater probably tause» more childhood (jae-^itionings 
and doubtb than anv other thtMiit*. for hejo the dnld lias a \tr\ practical 
piece ol theology which if tiue should be utilized, and one also very easily 
tested Edmund Oos^e lias ''Oinc iharming JcnuiiHcemes from his boyhood 
upon the subiect *‘Mv parents said ‘\\hatc\or you need, tell Him and 
He will grant it, if it i« lIis will’ Very well, I had need ol a large 
pointed humming lo}) which I had seen in a shop-window in the Caledonian 
Road ActcordiiigH I iniroduted a BUpplication foi this ob]ict into my 
evening prayer, carefully adding the words ‘If it is Th\ will Jhis, I 
recollett, pla<ed my Mother in a dilemma, and she consulted mv Father 
Taken, T suppose, at a disadvantage, my Father told me I must not pi ay 
for ‘things like that* To yhmh 1 answircd by another qiuiy, ‘Why?’ 
And I added that he said on** ought to pray for things w'e needed, and that 
I needed the humming top a great deal more than I flid the (onversion 
of the heathen or the restitution of Jerusalem to the Jews, two objects of 
my nightly supplication which left me \erj'^ cold” This was during his 
sixth year At about the same time, he decided to test his father’s state 
ment that God would be very angry and signiH his anger if any one in a 
Christian country should < ommit idolatry This he tested by deliberately 
committing the sin — hoisting a chair onto the table and bowling down 
before it in prayer “Father and Son” {New York, Scribners 1908) 
pp 49 and 63 ^ 
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A third respondent — also at the age of eight — determined to 
put God’s foreknowledge to the test. “ I often tried to fool 
God. I would say I would do one thing and then suddenly 
change and do something else start down one side of the 
street and suddenly cross and go down the opposite side, etc.” 

It 18 not this conflict between authority and experience, how- 
ever, but the inconsistency between the teachings of theology 
and the growing sense of the real nature of goodness and jus- 
tice that gives rise to the more serious doubts in the minds 
of the thoughtful child A typical expression of this sort of 
questioning is the following response “ It didn’t seem to me 
possible that a God who had made us so prone to sin could 
punish us so severely as was taught ” And this (from a girl 
of ten) “ Mama, God must have known that Adam and Eve 
would eat that apple, and they couldn’t help doing it if He 
planned to have them do it So whv did He blame them ? ” 

Doubts like these in early childhood we can perhaps afford to 
smile at But when the breech between theology, on the one 
hand, and experience and moral intuition on the other is per- 
mitted to continue into adolescence it becomes a serious matter 
Here is a subject for careful thought on the part of parents and 
all those who have to do with the religious instruction of the 
young Is there not enough in our Christian theology that we 
can teach our children without mingling with it assertions which 
their own experience can speedily refute, or characterizations 
of God which their dawning sense of righteousness finds strange 
or intolerable ? But even aside from theological lessons of this 
sort, the attempt to teach doctrine to children before they have 
reached the age of conceptual thought is of very questionable 
wisdom Surely there is need enough for religious instruction 
in other fields to keep both teacher and learner busy Especially 
should it be impressed upon children of all ages that religion and 
morality are inseparable and that religion therefore has to do 
with every moment of their waking lives and with every act and 
thought and word It is perhaps m failing to do this that our 
religious instruction is found most sadly wanting To the 
ancient world religion was a serious business, to us modems 
it is in danger of becoming a kind of epiphenomenon It is a 
sad picture which the Rev R Emlein„ Stadtvikar in Mannheim, 
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presents in the Zeitschrift fur Reltgionspsychologie — . One 
hundred and four boys, from twelve to fourteen in age, after 
eight years of religious instruction, are set to answer the ques- 
tion • “ What value has religion ’ ” “ Out of the one hundred 

and four, sixty-six begin . ' Religion has absolutely no value.’ 

Fifty-eight subjoin the reason ‘ Because we can’t use it in 
our business ’ Twenty-five see in religion some sort of ideal 
value, to be sure, which yet is minimized by all sorts of limita- 
tions, since religion is useful only ‘ when you are old,’ or ‘ when 
things are going wrong with you,’ or ‘ when you are away from 
home ’ Finally a few, thirteen in number, regard religion as 
something which ‘ you must know because it is God’s word,’ or 
‘ because you can’t go to Heaven without it ’ ” 

These last years of childhood are critical for religion, and as 
Herr Emlein so well points out, the kind of religious instruction 
winch the child gets at this time may be decisive for the rest 
of his life. “ It IS the time when the childish fancy gradually 
sinks and is replaced by the critical, reflective audcrstanding 
It is the time of transition from the Old to the New Hence 
the enormous importance of this period to the teacher, for it is 
his task to lay the foundations of this New which is to be It 
IS for to him to say what stones of the old building may be used 
for the new, and above all to determine how the new building- 
material — the understanding — is to be utilized . . It 
would be interesting to discover how often theoretical and prac- 
tical atheism has its ultimate source exactly in religious instruc- 
tion itself which has neglected to make a bridge between critical 
understanding and leligion ” ” 

We often fail to realize how critical and still more how com- 
plex these years at the end of childhood are We have both 
idealized and simplified childhood, and neglecting both our own 
memories and any cartful investigation of children’s minds, 

i3“Vom Kinderglauben,” Zeitschrift fur Religwnspst/ehologte, V, 141- 
148 For some excellent observations on the subiect of religious instruction 
see Coe, “Education in Religion and Morals,” Dawson, “Children’s Inter- 
est in the Bible,” Fed Sem , VII, I’ll-ITS (esp pp. 176-178), Hall, 
“Educational Problems” (New York, Appleton 1011), Chap IV, RSttger, 
“Die Religion des Kindes,” Zeitschrift f Relspsy VI, 208-302, Starbuck, 
“ The Child-mind and Child Religion,” Part IV “ The Development of 
Spirituality,” Biblical B arid, XXX, 352-60 Willuhn, “ Die Psyckologte dor 
Kinderpredigt," Ztsft f Relspsg II, 334-340 



104 


THE EELIGIOUS CONSCIOUSITESS 


we have constructed an idylie picture, which we name “ Child- 
hood,” out of children’s unwnnkled faces and their lively games. 
Thus happiness, innocence, and a purely objective consciousness 
are thought to be the peculiar characteristics of the child up to, 
say, his fourteenth year This grown-up view of the child is 
probably about as accurate as the child’s notion of the grovtn-pp. 
Children are often very unhappy , in fact a sensitive child may 
be as utterly wietched half a dozen times in one day as his 
father is during the course of a year lie behoves his father 
IS never unhappy, because his father never cries, and his logic 
is at least as good as ours Nor are children, say from eight to 
fourteen, by anv means so innocent as we like to think them 
Many of them consciously break more moral laws than they 
ever will in mature life And, accompanying these actions, 
goes often a sense of sin and an inward tumult which we never 
guess because thev are delibeiatelv hidden from all of us out- 
siders “ My out-.ulc life,” writes Prof Jones of his own boy- 
hood, “ was just like that of any healthy growing boy I 
played boy’s games, leained to swim and dive, and in the times 
between I went to school and worked on the farm It looked 
from the outside as though this made up the whole of my 
life But looked at from within, mv life was mostly an invisi- 
ble battle More real than the snow fort which we stormed 
amid a flight of snow-balls until we dislodged the possessors 
of it, was this unseen stronghold of an enemy who was dislodged 
only to come back into his fort stronger than ever, so that my 
assaults seemed fruitless and vain . I never talked with 
anyone about my troubles, and I do not believe those nearest 
me realized that I was having a crisis, for there was no outward 
sign of it This whole situation, now so hard to describe 
clearly, would hardly be worth felling about, and would cer- 
tainly not here come to light, if it were not for the fact that it 
IS an experience which is well-nigh universal, and one which 
needs more attention than it usually gets Boys are much 
deeper, much better, than even their mothers know, and down 
below what they say, is a center of life which never is wholly 
silent.” 

Bov’s Religion from Memory” (Fhiltidelphia, Ferns and Leach 
1902), pp 102, 100, and 141 ^ 
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This inner life of the boy and girl is of peculiar importance 
in relation to their religion The question of the presence of 
religious feeling in children is extremely difficult Anything 
like statistical conclusions is here of course quite inconceivable, 
and one can only say, in the vaguest terms, that while perhaps 
the majority of children have relatively little that is subjective 
about their religion, a good manv girls and boys of eight or ten 
have an inner life of intense and genuine religious feeling 
This does not mean that children are mystics , the feeling in 
question may be one of fear or awe toward a distant and rather 
dreadful Ruler But even so it makes the child’s religion some- 
thing more than mere “ primitive credulity ” God becomes a 
reality and a power in life quite comparable with father and 
mother “ Thou, God, seest me ” is a very impressive thought 
to many little children And between the years of ten and 
thirteen or even eight and thntecn, manv a child goes through 
one or more violently emotional religious upsets I quote at 
length one example, from one of mv respondents 

“ The first real self-eonseious experience of this kind was 
connected with the realization that I, actually myself, would 
some day die and give an account of mvself before God, whom I 
pictured to myself with great realism T had taken the whole 
thing for granted before, but never actually felt that I myself 
would have this experience, and it gave mo a feeling as if I were 
suddenly having mv very soul laid bare I think this was when 
I was about eleven or twelve veais old This was the first ‘ ex- 
perience ’ I can remember, and was not at all of the comfort- 
ing, but rather of the fearful order, — the whirlwind instead of 
the still small voice I was old foi my age in many respects, 
which may explain its coming so young The experience came 
in the weekly church prayer-meeting, which I attended since I 
was the minister’s daughter, but I was not in tlie least in a re- 
ligious mood at the time I remember everyihinn about it 
the warm, sultry summer evening, the subject of the service, 

‘ Profanity,’ the old deacon who was speaking and to whom I 
had not been paying attention, the girl with whom T was sitting 
and with whom I had been whispering I remember even the 
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color and pattern of her dress — and how in the first dazed feel- 
ing of the experience I wondered how anyone could care about 
having a pattern of roses on a dress, when she was really only a 
skeleton inside' The gloom of this sudden revelation of the 
shortness and unsatisfactonness of life hung over me for some 
time, and although I look upon the whole period as a morbid 
and even superstitious one, it did bring me up standing and 
threw me into a search for something that would satisfy, and 
in time my healthy temper reasserted itself. The facts of my 
whole early training and habits of course determined the method 
that I sought for escape from such a struggle of mind, but this 
was certainly the turning point when I began to take, in a volun- 
tary serious manner, what before had come with no will or con- 
sideration on my part at all ” 

Besides feelings of the more fearful order, religion produces 
in many children a sense of quiet joy and confidence and of 
friendship toward God In some ways this is easier for chil- 
dren than for their elders The imagination in these early years 
is extremely vivid, and everyone knows children who have imag- 
inary friends and spend much of their time playing and talking 
with them Now for many a child God is simplv one of these 
friends. “ God was just as real a being to me,” says Professor 
Jones, in the little book already cited, “ all through my boy- 
hood as was any one of the persons in our nearest neighbor’s 
house ” The result of this ideal intimacy with God is in- 
evitably a very genuine if child-like love for Him, and a feel- 
ing of confidence, since He is near A lady of my acquaintance 
recently overheard a conversation between her two boys in which 
the younger asked his older brother (aged eight) how he knew 
that God heard his prayers The boy answered, “ Because I 
feel Him in my heart ” There was nothing mysterious about 
this, he had always been told that God was m him, and his 
first lesson in religion from his mother had been that God was 
the part of him that loves It is from perfectly natural begin- 
nings like this — the product of instruction and of the child’s 
own nature — that something like an incipient mystic sense 
takes its rise in some children. I mean by this what might be 
called a sense of God’s presence resulting naturally (in thought- 
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ful and sensitive children) from the belief m God’s presence 
but quite distinguishable in intensity and feeling tone from mere 
belief. Out of fifty of my respondents who claim to be able to 
date the origin of this experience in their own lives, twenty- 
nine insist that it goes back to the twelfth or thirteenth year or 
earlier Nearly all say that it was a gradual growth, though 
with a very few it appeared suddenly The descriptions of this 
experience offer nothing striking but show merely a natural de- 
velopment out of what was there before “ At eight I felt that 
God was with me It was much the same feeling as toward a 
very dear and trusted friend. I thought God was watching my 
life and helping me ” “ One morning when I was praying I 

felt aware that I was talking to a real Presence in quite a 
different way from anything I had e\er felt before. It was not 
like a vision but just a sense of infinite Presence. It comes 
since, more strong, but onlv at times I was twelve then ” 
Many children, probably a large majority, grow out of child- 
hood with no such religious feeling as that described For 
them God is a reality in the way the President is, but in no 
more intimate sense This may lie true even of those who after- 
wards become men of intense religious feeling — as for instance 
Father Tyrrell, who simply “ repeated dutifully the prescribed 
formulae,” and who “ knew that God existed and that J ack 
the Giant Killer did not,” only because he was told so. And 
even for those children whose religion is of a more inward na- 
ture, religious feeling is still far from attaining its climax. 
The beauty of the religion of childhood lies chiefly in its prom- 
ise and potency It looks for its fulfillment to adolescence and 
maturity, which we shall study in our next chapter. 

See also the much more instructive case cited at length in my ''Pay* 
chology of KeligiouB Belief, pp 225-220. 
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ADOLESCENCE 

The period cxtondiiig from approximately the twelfth to 
the twenty-httli year, commonly called adolescence, is the flower- 
ing time for religion, as for most other things in human life. 
It IS not the time of fruitage, that comes later on But much 
that IS most fragrant and attractive in the religiou“ life comes 
out for the first time in these youthful years The transition 
from childhood to adolescence, though not sudden enough to be 
capable of an exact date, is the most momentous change in the 
whole life of the individual It is, in fact, nothing less than 
anew birth into a huger world The child is made over physi- 
cally and spiritually For the first time ho comes into posses- 
sion of all his bodily functions, and at the same time new vistas 
open out before lus intellect and his imagination, and he dis- 
covers within himself uiignessed intensities of emotion and de- 
sire The result is that strange mingling of vision and con- 
fusion, of the sense of power and the despair of weakness, of 
noble asiiirations and undreamed of temptations, tliat conflict 
of joy and pain, of sm and exaltation, which make youth a 
period of never-failing fascination for the student of human 
nature. 

No other period is so fateful in its influence upon the whole 
of life The line of direction which the individual is to follow 
through all his years is usually determined m this critical 
period All sorts of things are to be done at this time or not 
at all but these many things may perhaps he subsumed under 
the four following great tasks which nature sets each youth dur- 
ing these busy veais, (1) to develop to the full the powers 
and functions of his body, (2) to come into possession of his 
intellectual heritage and make it over into his own property, 
(3) to adapt himself to the society of which he is now (for the 
first time) a real member, and — what in a sense includes all 

the others — (4) to grow out of thinghood into selfhood. 

108 , 
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The religious life of the adolescent is as full of ups and downs 
as is the rest of his experience during these tumultuous years. 
Starbuck, whose treatment of adolescence and its religion is 
in most respects admirable, has attemjited to ckussify these 
conflicting experiences and determine the approximate average 
age at which each appears Thus a period of “ clarification ” 
often comes at the end of childhood, followed by “ spontaneous 
awakening ” at about fifteen Confusion and struggle manifest 
themselves not chiefly at any one point but through a period of 
years, a period which Starbuck refers to as “ storm and stress,” 
and which in girls begins at thirteen and a half, in bovs three 
years later After “ storm and stress ” comes a period of doubt, 
which begins oftenest at fifteen or sixteen with gnls ' and at 
eighteen with boys Doubt, in turn, is followed, in the major- 
ity of cases, by a period of ‘‘ alienation,” lasting nsuallv for five 
or six years ^ Starbuck’s elassifieation was worked out eare- 
fullv from the responses to a questionnaire , yet it i® doubtful 
whether so clean-out a (livision of the phenomena of adolescence 
gives a true picture of the reality It is too simple, too dia- 
gramatic We shall bettor understand the fluid and varying 
pioeesses of adolesoeiit roliainn if wo rosign the ambitious task 
of schematizing it, and content ourselves with the more blurred 
and vaguer picture of the voung bmng moving about in worlds 
not realized, and going thrmigb two great sets of experiences 
whieh tend to alternate with each other, one of increasing in- 
sight, power, and jov, one of bewilderment, passivitv, and de- 
pression The more positive and jo\oiis of these two types of 
experience mav he said, in ii general wav, to consist in an im- 
mediate realization and appiopnation of the facta of religion 
which during cliildhood had been quite unknown to him or at 
best had been accepted quite externally ’ God now ceases to be 

•See also Latimer, “Girl and Woman” (New York, Appleton 1910) 
pp 41-45 • 

^ It should bp stated that this classification, with the various ages indi- 
fjted, is given by Starbuck only for the non conversion cases As we shall 
see, conversion, m liis opinion, shortens np the process His figures, etc, 
ns quoted in this paragraph, are from Part I of his “ Psychology of Re- 
ligion ” (New York, Scribners 190J) 

a For example, a respondent of Lancaster writes “ At fourteen or fifteen 
I became a Christian I can give no cause for the change I then seemed 
to realize for the first time ajl the truths that had been presented befg’' 
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on a par with the President, and to many a youth becomes in- 
deed the great Companion. This heightened reality and in- 
wardness of religion expresses itself to some extent both emo- 
tionally, intellectually, and morally, though of course the place 
of emphasis will yary with the individual Naturally this is 
a point on which the sexes tend to differ “ It is significant,” 
writes Starbuck, “ that girls first awaken most frequently on 
the emotional side and least often to new insight into truth. 
The boys, on the contrary, have the emotional awakening least 
frequently, but organize their spiritual world moat often as a 
moral one.” * 

This enlargement of horizon characteristic of the adolescent 
period IS in part the direct outgrowth of a new sense of self 
and a new interest in other persons The youth has now for 
the first time become a complete person, and as he himself has 
changed, all the world has changed to him All the factors of 
developing manhood and womanhood contribute toward this 
peeper interest in persons, but especiallv notable are the in- 
/direct influences of the sexual instinct, now for the first time 
fully developed It is very easy to overemphasize the import- 
ance of this instinct iii the religious life, and I would not, 
therefore, dwell upon it here at length , but that its indirect 
influence during adolescence is considerable there is no deny- 
ing I would, however, stress the fact that its influence is 
chiefly indirect and unconscious, and as such it adds much that 
IS fine and spiritual to the brighter side of adolescent develop- 
ment ' 

This IS a very typical case See Lancaster’s Psychology and Pedagogy 
of Adolescence,’' (Fed Sem V, July, 1897, p 96) For further study of 
adolescent religion, in addition to Starbuck and Lancaster, the reader will 
find the following references useful Brockman, “ A studv of the Moral 
and Religious Life of 251 Preparatory School Students in the United 
States,” (Ped Sem IX, 256-273) , Coe, “The Spiritual Life/’ (New York, 
Eaton and Mains 1900) , Coe, “Education in Religion and Morals,” (Chi- 
cago, Revell 1904) , Daniels, “The New Life A Study in Regeneration ” 
{Am Jour of Psy VI, 01-103) , Gulick, “ Sex and Religion,” {Asaoctafton 
Ovffook, 1897-98) , Hall, “Adolescence” (New York, Appleton 1904) , Vol 
II, Chaps 13 and 14, Lcuba, “The Psychology of Religious Phenomena” 
Am Jour of Pay VII, 309-386 

* Op cit , p 198 

B The reader will find an excellent analysis of these indirect influences of 
"tex upon the brighter side of adolescence in Coe’s “ Psychology of Religion,” 

' 93-66 « 
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The negative and painful experiences of adolescence are more 
complex than the joyous ones As we have seen, Starbuck 
classifies most of them under two heads — “ storm and stress ” 
and “ doubt ” , and while it is misleading to make this a sharp 
division and to assign definite dates to each so as to imply that 
one IS finished before the other begins, still the distinction is 
useful for purposes of presentation — as indeed Starbuck’s ad- 
mirable presentation meat abundantly shows The term 
“ storm and stress ” is used to indicate the less intellectual 
forms of the adolescent turmoil It includes such mental 
states as a vague sense of incompleteness, indefinable aspira- 
tions and dissatisfactions, a sense of sin sometime® exceedingly 
vague, sometimes quite definite, varying from the consciousness 
of some particular offense to the indefinite oonviction of having 
committed “ the unpardonable sin,” exhausting struggle be- 
tween high ideals and tempestuous passions, morbid depres- 
sion, and fear of eternal damnation 

> The causes of those tumultuous religious experiences are 
varied One school of psychologists — or rather of alienists — 
would explain them eiitircK bv reference to sexual influences ^ 
The fact that the sexual life and the religious life get most of 
their development during the same years is pointed to as evi- 
dence of the erotogeiiesis of adolescent religion Dr Theodore | 
Shroeder, one ot the most enthusiastic advocates ot this view, ‘ 
would in fact go so far as to insist that all religion is ulti- 
mately reducible to sexual excitement and sexual ideas,® and 

o*‘lhe differential essence of religion is alvva\s reducible to a sex ec- 
stas\ ” (“ The Protogenetic Interjiretatioii of Religion/’ Jour of Rel Psy ^ 

VII, 23 ) “ Religion came into being bv ascribing to the sexual mechanism 

a separate, local intelligence, uhich, coupled with a seeming transcendence 
of the sex ecstasVi resulted in the apotheosis of sex functioning and the 
sexual organs, and all the manifold forms of religion are to be accounted 
for only as the diversified products of evolution, resulting wholly from 
ph\sical factors and forces, operating upon man under different conditions” 
(“ Erotogenesis of Religion,” Ahenxst and Iveuroloffist, XXVIII, August, 
1007 ) Dr Shroeder has reiiifarced his argument in numerous other arti- 
cles on the subject, among which are the following “ Religion and Sensu- 
alism ” (Jour of Rehff Psy , III, 16-28) “ Erotogenesis of Religion,” 

[Jour of Rehg Pay, V, 394-401) “Adolescence and Religion,” (Jour 
of Rehg Pay , VI, 124-48) There are many admirable criticisms of this 
extreme view , for example P Naocke, “ Die Anr^ebliche Sexuellen Wurzel 
der Religion,” (Zeitachrift f Rehg Pay, II, 21-38), and (perhaps best at 
all) Prof James’s famous footnote on pages 11 and 12 of the “ Varieties” 
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imuch the same position (though not quite so extreme) seems to 
be held by Freud and many of his followers. So extreme a 
position as this will hardly need an> refutation for the average 
'reader, and if it does the whole of this volume should serve as 
a better refutation than any' explicit examination of the thesis 
T could give here or elsewhere For if this book proves any- 
thing it should show that religion has not one but many root^ 
and that even if sexual influences have an important bearing 
’ upon it, they are by no means the only causes that are to be 
reckoned with Eiit ot course one who recognized the absurdity 
of extreme generalizations such as that of Or Shroeder might 
still insist that certain aspects of the religious turmoil of 
' adoleseeiiee were due solely to sexual causes Particularly 
does the sense of guilt, so commonly expressed by religious 
adolescents, si'cm to be closely related to the psychological mani- 
festations of the develojting sexual life Many an alienist, on 
geiieial pathological giounds, considers the sexual explanation 
of these phenomena the only one needed ’ Nor are we limited 
to consideiations of a general natiiie for evidence of the great 
influence of sexual passion in the pioduction of the sense of 
guilt so tliaraeteristic of this period The responses to ques- 
tioiinaires such as those of Staibiick and Brockman show that 
in a large proportion ot young men the sense of guilt is in no 

7 “ Ich kenne bis jetzt luir eiiie Quelle eiiies Sthuldgeflihles, das man 
meinetwt|feii lehgios odci truns/eudent nennen map, die Onanio und event 
einige ahnluhe Bexuelle Veifehlunpen Wo uh bei den Krankeii ein Bolches 
Gefuhl der Verschuldunp aiialvsieren kuiiiiie, kam uli auf Bexuelle Selbst- 
vorwnrfe Ob noch anderes da/ii pehort, und e\ent ^\^8, das weiss loh nicht 
Sicher aber ist mir, da'is, was l>ei den Kranken eiiie so gross Rolle spielt, 
beim Schuldppffihl des ('rpsunden nuht nebeiis.uhlKli sein kann, denn unsere 
psychische Krankhcitssymptome sind nur Verrorrunpen oder Uebirtroibungen 
normaler Phiinomene ” Professor Bleuler — quoted on page 5 by Dr Fru'd- 
mann in his symposium on “Das religiose fecliuldbewusstscm,” Ztseft f 
Relspsy III, 1-16, April, 1909) In the same article Dr C G Jnng is 
quoted as follows “ Iin Grundc genommen ist das Phanoraon (daa re 
ligiose Sehuldfiihl) wohl auf/ufassen als cine nur partjelle, dh zum Tell 
misghickte Sublimation der mfantiler Sexualitilt Em gewisser Betrag 
an verdrangter Libido, dargestllt durch entsprechende Phantasien, ist 
stehen geblieben und nach bekanntem Muster in Angst konvertiert Die 
Natur des nitht sublimierten Restes geht mit Evidenz hervor aus den 
bekannten VersuohungRsrenen der Heiligenlegende All daa ist durch die 
Freudache Psychoanaljse Ubrigens schon kngst nachgewiesen ” (P 7 ) 
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sense imaginary or “ constitutional,” but is merely the con- 
sciousness of very real sexual temptations and sms * 

It is, however, a mistake to attribute all the depression and 
“ conviction of sin ” so common among adolescents, particu- 
larly in Protestant communities, to this cause alone ^ In fact 
it is doubtful whether it has any great influeneo in producing 
the sense of uneasiness, depression, and “ conviction ” among 
adolescent females ^ 111 health of any sort is likely to produce 
depression, and this is probably the explanation of much of 
the morbidity and religious anxiety found among young people 
of both sexes, but particularlv among girls The new and lofty 
aspirations of youth, combined with the weakness and weariness 
that often aceompanv i.ipid growth, arc enough to lecoiint for 
a great deal of the sense of guilt But one of the e liief pa uses 
of this striking phenomenon of adolescent religion as found in! 
Protestant countries is vet to he mentioned is, namely, tbfi] 
theological prepossessions with which our vontR are so often 
brought up This influence, in mv opinion, has be* n pretty 
generally underrated bv neailv all tin' writers on the psychology 
of riTI^on w’ho 'Have treated the suhtect iThe tendency has, 
been to make “ conviction of sin ” a more normal adolescent 
phenomenon than it reallv is The psycliological literature on 
this subject gives the reader the impri'ssion that the sense of 
guilt belongs natnrallv to Iminaii nature in these youthful years, 
and one is seldom reminded that this literature is very largely 
based upon the biograjilues of ‘‘ evangelical ” theologians, and 
on the results of questionnaires which have been answered chiefly 
by people brought up to believe that thev were hv nature poor 
sinners and that “ ennviction of sin ” is the primary condition 
of salvation That the earnest voutli possessed of views like 
these and looking in vain within himself for a certain sort 


9 See Starbuck, op cit , p 220, and Broikman, “A ,tudv of the Moral 
and Religious Life of 251 Preparatory School StuSenta in the United 
States,” particularly pages 206-71 These pages make very painful readmg 
and should gi\e food for thought to every one who ha a at heart the welfare 
of our American boya and young men The late age of marriage in 
America and our comparatively high ideals on sexual matters, probably 
make the struggle for the control of passion that goes on in the lives of 
our American youth more intense and more painful than it is anywhere 
else in the world 
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of ill-defined experience as a token of his own “ change of 
heart,” should regard as sinful many of the thoughts, feelings, 
and impulses natural to his years and should describe the vague 
dissatisfactions of adolescence in the conventional phrases of a 
somewhat mechanical theology, is exactly what we should expect, 
^he following response, for instance, taken from Starbuek is 
very typical “ When about eighteen 1 studied and thought 
long on the question of sanctification The experience I sought 
was not in the conquest of marked evil habits, and on the whole 
was rather vague Two or three times with fear and nervous 
apprehension I took the start, saying, ' Now I claim as mine per- 
fect holiness ’ , but I found nothing different save a trying 
nervous strain of anxiety and painful scrutiny lest some shade 
of thought should prove false my claim to perfect sanctifica- 
tion ” “ 

As a fact, in those religious communities in which there is 
no theological emphasis upon “ conviction,” the intensity of 
“ storm and stress ” is greatly diminished and the nature of the 
struggle considerably modified Take, for instance, religiously 
educated Catholic girls They are as intensely interested in 
moral and religious questions as any group of Protestant girls, 
they are as introspective, their attention is probably even more 
constantly directed toward the development and culture of thoir 
souls, but there is among them little of that general sense of 
sinfulness which plays so large a part m “ evangelistic ” ex- 
perience — and in contemporary religious psychology Catho- 
lic girls recognize perfectly well their own imperfections and 
they struggle constantly for moral improvement, but both the 
short comings which they realize and the goal which they seek 
are perfectly definite things They are struggling not for 
“ peace of mind ” or any other emotional state, nor for “ sanc; 
tification ” or any other ill-defined theological condition of soul, 
but for the overcoming of some particular weakness or the 
acquisition of some particular grace The contrast is, to be 
^sure, in part one of relative emphasis, the evangelical youth 
thinking mostly about his feelings, the Catholic mostly about 
his character and “ works ” But it is also a contrast between 
.^the vague and the definite And hence it comes about that 

» Op cit , p 215 
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the youth brought up in evangelical circles is the subject of 
much painful emotion -which is almost entirely spared the young 
Catholic. Still more light is thro-wn upon the adolescent sense 
of guilt if we turn from Christendom altogether and examine 
the experience of religions youths in such a deeply religious land 
as India. In Max Muller’s biography of Ramakrishna, for 
example, and in the autobiography of Devendranath Tagore, are 
to be found vivid accounts of the religious storm and stress of 
adolescence, full of dissatisfaction, longing, and other experi 
ences common to the adolescent of Protestant Christendom , but 
111 spite of the sensitive conscience of these truly saintly men 
there is no evidence of any sense of sin 

According to the figures collected by various writers on 
adolescence, the period of “doubt ” follows that of “ storm and 
stress ” And though as a fact incursions of doubt are likely 
to appear at almost any time in adolescence, it is true that the 
climax l^adoleseeiit doubt usually begins after the more emo- 
tional pertubations of “ storm and stres- “ have got well under 
way This indeed is natural, since the more serious kind of 
doubt presupposes greater intellectual development than is to 
be found m the years when “ storm and stress ’’ begins Yet 
it would be a mistake to regard the intellectual influences as 
the only causes of doubt For doubt is a peculiarly adolescent 
phenomenon and must be explained by a combination of inner 
as well as of outer influences “ Looking through the cases,” 
writes Starbiiek, “ we find that almost all of the doubts begin be- 
tween eleven and twenty There are a few scattered ones during 
the twenties, and almost none after thirty The scattered ones 
that come after twenty-six are so few as to tend to establish the 
law that doubt belongs almost exclusively to vouth If the per- 
son 18 thrown into constantly changing environments during the 
whole period after adolescence one would expect, if the ex- 
ternal influences were the only occasion for tlnubt, that there 
would be throughout lite a continual turmoil and upheaval. 
Since this is not the case, one must look for deeper causes than 

loMax Miiller, “ Ramakrishna Hib Life and Savings” (London, Long- 
mans 1910), esp pp 33-42 “ The Oospel of Ramakrishna ” (New York, 

Vedanta Society 1907) Deiendranath Tagore, “Autobiography" (Cal- 
cutta, Lahiri 1909), esp pp 4, 15 f, 36 1 
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the sociological and historical ones, and these are to be found 
again in the psycho-physiologieal organism,” 

I am not sure it is perfectly correct to say religious doubt is 
a regular and inevitable product of adolescence, but certainly 
the tendency to question aiithoritv and to ask the reason for 
things is natural to the growing mind, and the combination of 
an enquiring intellect winch has not yet got its bearings, and an 
authoritative religion which insists upon an unreasonable ac- 
ceptance of dogma is almost certain to breed religious doubt, 
sometimes of a painful charaeter But the pain that some- 
times accompanies tins skeptical period should not blind us to 
its value as a discijiline for the sincere and earnest mind 
Havelock Ellis has pointed out this aspect of adolescent doubt 
m woids somewhat exaggerated, to bo sure, ^ct well worth repe- 
tition “ The man who has never wrested with and overcome 
his early faith, the faith that he w'as brought with and that yet 
,is not his own, has missed not only a moral hut an intellectual 
discipline The absence of that discipline may mar a man 
for life and render all Ins work in the world meffective He 
has missed a training in criticism, in analysis, in open-minded- 
ness, in the resolutelv impersonal treatment of personal prob- 
lems, which no other training can comjiensate ” 
y The great cause for adolescent doubt is the inner discord 
roused by some newly discovered fact which fails to harmonize 
with beliefs previously accepted and revered I have called it 
an inner diseonl, and hv that I mean to emphasize the emotional 
-as well as the intellectual nature of the experience The young 
man is often very rationalisiic, but the peculiar nature of his 
religious doubts is not to be explained merely by an intellectual 
apprehension of logical inconsistencies The youth who has 
been brought up with no reverence or love for a religious belief 
inav become as skeptical as \ou like vet never know the intense 
and painful upheaval of “ adolescent doubt ” JThe doubt ex- 
perience here m question is something very different from in- 
tellectual denial or intellectual uncertainty. It involves on the 
one hand a dearly loved and highly prized faith, and on the 
other a very real though possibly vaguely defined loyalty to 

“^234 

i*“ Science and Mysticism,” AtUmHc for June, 1913, p 778 
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truth. The will to believe is rather too sophisticated (or timid) 
a doctrine for most earnest youths, and thus they lack the 
refuge to which their elders often flee for peace Hence when 
the new studies of their high school and college days are found 
inconsistent with the religion of their childhood, or when their 
growing sense of justice or goodness or reality makes some 
hitherto reverenced dogma seem unworthy or absurd, or when 
religious people previously respected are found living evil lives, 
or when one’s faith in praver is shaken by the failure to get 
an answer which childhood’s training had led one to expect — 
in any or all of these cases the gates of doubt are opened, and 
often the doubt of one thing leads to doubting all 

A second great cause for doiiht is probably to be found in , 
various obscure physical conditions which have little enough to 
do with intellectual matters Especiallv is this true of girls 
Many of the female respondents to ipicstionnaires on this sub- 
]ect seem to have doubted nothing in particular but simply 
everything ” Their “doubt’’ is an expression not of intel- 
lectual questioning but of an emotional disturbance which is 
merely a part of the storm and stress upheaval It is the ex- 
ceptional young woman ’wlio-'C doubts are of a serious and in- 
tellectual nature As Staibiick puts it, “ Men are more apt to 
have doubts without storm and stress, while women are more 
apt to undergo a ferment of feeling in the absence of doubt . . 

That is, one might say that adoleseeiiec is tor women primarily^ 
a period of storm and stress, while for men it is in the highest ( 
sense a period of doubt ” 

The conventions of theology which have been so influential 
in inducing “ conviction of sin ” have done much less to en- 
courage doubt Yet they have done something, and the con- 
ventional notions of the public m general, especially in the 
last thirty or forty years, have had a considerable influence in 
ipreading among the young an expectation of doflht This was 
lot always so. The youth of the Middle Ages as a rule was 
lot expected to go through a period of doubt But to-day things 
lave changed.,^ Youthful skepticism is one of the natural pred- 
icts of our age, and this fact has been advertised in sermons, 
heological treatises, popular novels, and learned works on the 
18 P 241 
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psychology of religion, till everyone knows it. Unquestion- 
^ ably doubt is natural and inevitable for a certain conspicuous 
number of our young men, and this fact being known acts as a 
stimulus to doubt upon a number of others who might never 
have realized that they were skeptical if they had not known 
that they were expected to be Thus social conventions extend 
a perfectly natural phenomenon beyond its natural boundaries. 
Just how important this influence is there is no means of tell- 
ing, but I have little question tliat with many a^oung jnas^of 
the less serious sort doubt is largely imitatuffij and that in 
many of the genuine and spontaneous eases it appears earlier 
and is probably more violent because of the auto-suggestion and 
hetero-suggestion on the subject Others are watching to see 
the youth go through a period of strain and he is watching him- 
self to see It come, so it comes > The psychological mechanism 
involved is not essentially different from that involved in read- 
ing a popular medical book of “symptoms,” and discovering 
that one has all the diseases described X7t would probably have 
been instructive had some circulator of a questionnaire in the 
early nineties calculated the rise in the curve of adolescent 
doubt following the publication of “Robert Elsmere ” That 
was twenty-five years ago, and since then “Robert Elsmere” has 
been followed by a large family of spiritual children who have 
not lived in vain — Note, for example, the conventional tone 
of the following, which I take from a thesis of one of my stu- 
dents- “ A college vouth passes through a wretched period of 
doubt and disbelief, he falters, the old dogmas seem mere rub- 
bish — he sees the folly of it all, yet he yearns after the old, 
the grand, the awe-inspinng,” etc, etcy. 

'1 I would not be understood as denying the reality and inten- 
sity and spontaneity of doubt m the mind of many an earnest 
youth, but I do believe that the expectation of it has much to 
do with the rise of a superficial kind of doubt in many a less 
earnest mind, and also that the phenomenon of adolescent doubt 
is not nearly so wide-spread as a gieat deal of the literature on 
the subject would have us believe. So far as I can discover, 
the majority of the students in my college classes have passed 
through none of the painful skeptical experiences so commonly 
pictured as normal, and there is of course every reason to sup- 
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pose that youths outside o£ college are even less troubled with 
religious doubts than are those who have a college education. 

When the emotional and intellectual and moral turmoil of 
adolescence are over, the young man or woman settles down, 
somewhere in the middle twenties, into the relatively stable con- 
dition of mature life Not that struggles and doubts and 
changes are forever past , but the doubts, if they come, are of 
a more purely intellectual nature, the struggles seem, as a rule, 
less intense and much less important One’s theology may, and 
often does, undergo considerable alteration in these mature 
years , but after thirty one’s attitude toward the Determiner of 
Destiny is pretty well settled The quieting of the emotional 
life, and the change from the romantic, imaginative viewpoint 
of youth to the more classical preferpnc(>s and the practical 
tendencies of middle age have their effect upon the mystical 
as well as upon the turbulent side of the individual’s religion 
With some of the greater mystics, to be sure, who made a life 
business of cultivating the ecstasy, the acme was not reached 
until youth was well past ■'* But with the rank and file of 
slightly mystical individuals, who make no systematic attempt 
at the cultivation of their religious feelings, the approach of 
middle life tends to calm the religious emotions and to trans- 
form religions romanticism into something much more quiet 
and in itself less absorbing The acme of the mystical ten- 
dency toward violent emotion is probably reachea with most 
people by twenty-two or thereabouts, and soon thereafter begins 
to decline, getting itself translated into calmer, more diffused v 
and steadier feeling and into aotive practice , ignorance of 
the fact that this is the normal course of religious development 
IS often a cause of surpiise and depression Many a religious 
young man or woman between twenty-five and thirty feels a 
sense of sadness and even of self-accusation on noticing this par- 
tial dying out of the more intense and emetional mysticism of 
his younger days, as though he were travelling ever farther 
from the East, and beholding the vision splendid “ fade into the 
common light of day ” But while religious feeling should never 
ind probably need never completely die out, it is normal and 
proper that it should be less intense and less recurrent m the 
1* St Tersea, e g , had her first ^reat ecstasy at 43 
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hardworking years that are ahead. Youth is the time for hail- 
ing the vision and coming to love the light , the religious task 
of the great middle years is to live and act in the light that has 
been seen.^The chapters that are to follow will be devoted 
chiefly to the religion of mature life in its varied aspects; hence 
this subject need not detain us here 

As maturity sinks imperceptibly into age, many, perhaps 
most, of the interests of active life begin to lose .their hold 
upon the mind Butfreligion seldom loses its hold 'Hbarly 
all those who have ever been religious remain so to the end 
There are several faiily obvious reasons for this. In the first 
)place It IS iindoubtedlv one aspeolTof^tbe familiar fact that the 
earliest faculties, interests, and memories survive the longest. 
Those brain centers wliuh arc the last to be built up in the 
course of education are the first to bo broken down when the 
decline of approaching senility begins And the old man who 
forgets the events of yesterdav in recalling the stories of his 
childhood, loses interest in the achievements of science and for- 
gets its facts, but clings to those views and hopes which he 
learned at his mother’s kncCy^^'The weakening of the critical 
faculty, moreover, and the loss of ability to assimilate new ideas, 
makes the elderly iiuimI less ojien to the subtle influences of 
the skeptical spirit, uhicli in middle life as well as m adolescence 
is one of the greatest foes of established religious belief. The 
old faith thus eoinos to be clienshcd as a matter of course and 
never any longer questioned Moreover, quite aside from these 
quasi-phvsiologieal reasons, the elderly indivulual, conscious that 
I death cannot be very far off, finds bis religious faith growing 
in value to him as most of life’s other interests decline, and he 
dcliboratelv clings to it as the most precious of all his possessions 
Thus around bis religion he finds clustering all the lively im- 
pressions and the pleasant pictures of liis childhood, and all his 
hopes and longings for the mysterious Beyond So religion 
becomes the storehouse of the values of the Past and of the 
Future, and stands to him for life itself It is not strange, 
therefore, that he .should cling to it with increasing tenacity as 
his one really important possession, the surety of his only last- 
ing hope, amid the downfall or gradual crumbling away of 
nearly everything else. 
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In looking back over the life history of the individual’s re- 
ligion from birth to death, one is struck by its amazing elas- 
ticity and adaptability 0, The child’s religion, The youth’s, the 
r^lgion oT maturity, the religion of age ■ — how widely they 
differ, yet how genuine, how intense and serviceable each in its 
ownplace is * ^ There is hardly an aspect ot our changing life 
with which religion docs not come into touch and which it 
may not bless and consecrate The two most elaborately com- 
plete of the historical religions — Roman Catholicism and Hin- 
duism — have expressed in external institutions this inner fact 
of the parallelism of religion with life itself Confirmation, 
Holy CommuiiTon, Marriage or Holy Orders, Extreme Unction, 
and Burial in the Catholic practice, and the various solemnities 
of the Hindu Dliarma beginning at conception, and, in theory 
at least, never ending so long as a male descendant of the family 
survives to offer the aneestral sJmuhlha — tlu'se aic but practical 
applications and noble symbols of the fact that religion is al- 
most as many-sided and inclusive as life When we come to 
this realization, how pitifully narrow and unaccountably blind 
seem the various attempts that are always being madi, bv en- 
thusiastic and scholarly doctrmaire> to deduce the whole of 
religion from some single human influence 1 
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TWO TYPES OP CONVEEBION 

It may seem strange that in an entire chapter on adolescence 
not a word should have been said concerning that most strik- 
ing of adolescent religious phenomena, conversion I hasten, 
therefore, to reassure the reader that the omission was due to 
no lack of realization of the imjiortance ot conversion but 
rather to a desire to treat so important a subject more adequately 
than was possible within the limits of a chapter devoted pri- 
marily to something else, although it i« only frank to add 
that I was also influenced by the conviction that violent and 
sudden conversion has played an altogether exaggerated role in 
the descriptions of the adolescent religious life as given by 
most writers on the subject, and that the reader would, there- 
fore, carry awav a truer conception of adolescence if the con- 
version experience, whether sudden or gradual, should be re- 
served for a separate chapter 

In one sense, indeed, the whole moral and religious process 
of the adolescent period may well be called conversion Early 
in the last chapter the statement was made that the great task 
of the adolescent was to grow out of tlunghood into selfhood 
Now the essential element in conversion is nothing else than 
this new birth In the whole history of ethical discussion there 
18 no saying more full of insight into the nature of the moral 
life than those words of <1 esus, “ Ye must he bom again ” The 
physical birth is not a moral birth The child comes into thd 
world a little animal, and for several years ho remains hardly 
more than a psychological thing His impelling motives are 
still chiefly his unmodified and uncontrolled instincts, which 
play upon him and dominate his life. In fact one can hardly 
say that there is any “ he,” any self there to be dominated 
And the great task of lus youth consists in the formation of a 
true self, which shall be the master and not the tool of his in- 
stincts and impulses If he is to be a full-rounded human 
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being he must “ put otf the old man ” and put on the new. In 
short he must become a moral self 

Whatever may be our views of the metaphysical or the 
psychological nature of the self, there will, I think, be little 
disagreement if for the purposes of our present discussion I 
define the moral self as a group of powers united in the ser- 
vice of a harmonious system of purposes ' A moral self, as dis- 
tinguished from an animal, a child, or a psychological speci- 
men, 13 not merely the mechanieal toy of an external environ- 
ment or an inherited group of instincts, hut is self-guided 
in the sense that its activity is, at least in part, determined 
hy purposes or ideals The establishment of fairly settled 
purposes is therefore the first stop in the achicvem''nt of moral 
personality But purposes may and often do conflict with 
each other quite as much as with temporary gusts of pas- 
sion and impulse Hence the other gieat stop in self-making 
is the victory of one group of harmonious purposes over all 
others, and the complete subordination of everything else m 
life to these best-loved ends This victory will have all de- 
grees of finality, with none of us human beings is it ever ab- 
solutely complete But the measure of a man’s moral self- 
hood IS exactly the degree of this victory 

Wow as I understand it, the essential thing about conver- 
sion is just the unification of character, the achievement of 
a new self, which I have been describing The process may 
have many by-products of an emotional nature, it may ex- 
press itself in varying intellectual terms, it may be gradual 
or seemingly sudden, but the really important and the only 
essential part of it is just tins new birth by which a man 
ceases to be a mere psychological thing or a divided self and 
becomes a unified being with a definite direction under the 
guidance of a group of consistent and harmonious purposes 
or ideals 

This new birth involves the whole mJn It is, indeed, 
primarily a moral matter, but that docs not mean that it is 
a matter of “ will ” as distinct from emotion or thought. 
Psychology is unable to find any such thing as “ pure ” will. 

1 A similar though somewhat diiferent view of the self will be found in 
Tavlor’s “ Metaphysics,” “Book TV, Chap 3, Royce’s ‘‘The World and the 
Individual,” Vol II, Lecture V\ 
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It is simply impossible for the “divided self” — the mtin 
tom between conflicting loves — to bring unity into his life 
by merely saying, Go to, now, I choose this set of purposes 
and give up the others Long continued determination of 
this sort must indeed have its effect, but before the man can 
really will one set of ends in preference to the other he must 
have alieady come to love them best Thus willing involves 
feeling as a very part of itself Before the new ideals come 
to unify and dominate the life they must be accepted and 
loved, they can subjugate the old purposes and passions only 
by a change of emotional values This done, “ will ” (how- 
ever one may interpret that term) may reinforce the new 
ideals by constant control of the attention Nor is the in- 
'tellectual side of the process to be neglected, though it is 
frankly the least noticeable of the three In most cases it 
seems to play but a negative part , yet it always holds some 
degree of veto power, and m many individuals that combina- 
tion of the emotional and intellectual winch we call the love 
of truth forms the very central core around which the new 
character is crystallized and which guides the entire process 
of conversion * 

Adolescence, as I have said, is the normal period for this 
re-formatioii of the individual’s life, though if the task has 
not been done then it may somi'tmies be achieved later on, 
and occasionally a fairly unified self may be overthrown and 
replaced by a new combination of impelling and harmonious 
ideals With most young people the process goes on so gradu- 
ally as to be largely unconscious The new ideals grow rather 
silently, at times break out into somewhat noisy conflict with 
each other and with the more primitive powers of unmodified 
impulse, but in the mam they win their victories by the 
subtle modification of values, and by the end of the adolescent 
period the young man finds himself a fairly unified person 
Not always is this the case Peculiarities of temperament ® 

2 Cf G True’s ana]>sis of the ** state of grace,” as a harmony of the intel- 
lectual and emotional factors — “La Grace” (Pans, Alcan 1918), 
Chap II 

6 James’s 'wellkno'wn distinction between the “ healthy minded ” and the 
“ sick soul ” IS here in point The former grows into that unity of feeling 
and of will 'which we have been considering by a peaceful and imperceptible 
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or unfortunate environmental conditions may make the con- 
scious struggles sharper or the final victory more sudden and 
dramatic But whether the change be spectacular or come like 
the Kingdom of Heaven, “without obsei vatioii,” the essential 
thing in it IS the same the “ natural man ” is replaced by 
the “ new creature ” 

The emotional turmoil of adolescence described in the last 
chapter is of course an outcropping oi expression and soino- 
tirnes a genuine part ol the eonveision process Foi, as in- 
dicated aboic, though eoiwoision is otten so gradual as to be 
almost imperceptible, it inav rise into consciousness in the 
form of a long and painful struggle or a shoit, sharp and 
sudden crisis or transformation It is tlioso viublc and strik- 
ing forma of the new birth tliat coinnionlv go by the name 
conversion And though iiom the ethical point of view they 
surely are of no greater importance than is the quieter form 
of self-unification, tliev iiiiqiicstioiiablv do possess great 
naychological interest and for manv leasons arc worthy of 
close study 

The best way to study conversion is to go dnectly to typi- 
cal examples of it and let them speak fi'r themselves, before 


process it is to him the most iialuial thing in tlir world the sick soul, 
on the eontran, is painfiilh tonsiioiis of din-ioii and conflict (Sec the 
“ Varieties," Lectures IV-VItl ineliisive ) A similar distinction is that 
made by Hoffding between the “eipansire ’ and ‘ rliv onlant " natures 
The latter are “tortured liv the opposition offired within their oMn breasts 
to their ideal, the elTeit of whi.li is heightemd lit the close proMmitt of 
the ideal ” The expansive naturi s feel no «ucli inner struggle and division 
Another distinction made lit Hoffding is that between what he names the 
"affective” and the " tontinuoiis ” tvpes “Some natures arc ini lined to 
vehement fermentation The transitions from one state to another or one 
period of life to another take place foi the most i.art by sudden crises and 
visible leaps Thev differ from the disiordant natures already deserihed 
in that the oppositions snicecd one another in time, while with the dis 
cordant ones the conflicting tendcneiea are tontempvaneuus Where 
development proceeds by leaps, and where there is a tendency to emotional 
states, we get a type which might be called the aff'cUi e The peculiarity 
of other natures causes Ihcir deyclopmciit to proieed hi small steps, and 
hence it presents the character of. continuity The life of feeling and will 
has, in such cases, a more divided, more interior character, while in 
affective natures there are momentary concentrations, and they are char- 
actenzed hv the stamp of yioleme rather than of inwardness 
finnoua type (as yve will call this type), has a certain kinship with the 
expansive type” (“ Philosophy of Religion,” pp 284-288 ) 



126 


THE EELIGIOHS CONSOIOUSHESS 


consulting the opinions of others, whether theological or psy- 
chological, on the interpretation of the phenomena. The cases 
I have chosen to present first of all are from fields as far re- 
moved as possible from our usual sources of information, and 
are only slightly or not at all influenced by any preconceived 
notions derived from Christian theology Professor James 
pointed out in his “ Varieties ” that falling in love and fall- 
ing out of love are experiences in many ways psychologically 
parallel to conversion , and he has also shown that “ counter- 
conversion ” * — or the sudden and emotional turning away 
from Christianity and religion — may follow much the same 
psychological course as the conventional conversion experience 
The first case I shall cite is of a sort that might be called 
counter-conversion It is, namely, the conversion of the Ital- 
ian philosopher Eoberto Ardigo, — a conversion au’ay from 
a traditional authoritative theology to a new unification of 
character brought about by an all-dominating love of truth, 
Ardigo had from birth a reflective and also a religious nature, 
and was brought up in orthodox Catholic surroundings and 
became a priest, — in fact was appointed prebendary of Man- 
tua Cathedral At times throughout his youth doubts as to 
the truth of the teachings of the Church had presented them- 
selves to his muni, but had resolutely been put aside He now 
devoted himself more closely than ever to the study of the 
scholastic philosophy and also to science, convinced that the 
two were perfectly consistent, and eager to champion Catho- 
licism against Protestant and other attacks But he came 
to perceive that scholasticism and science took different ways 
and there ensued a struggle of two loyalties combined with a 
gradual process of thinking his way out, which finally re- 
sulted in a rather sudden discovery that his scientific ideas 
had already definitely conquered his theological views and his 
loyalty to the Church In his own words 

“ I dedicated myself heart and soul to theology — as well 
as to the study of natural science and of philosophy, to which 
I have been ever true — especially to the dogmatic and apolo- 
getic I collected for myself a library of the Old Pathers and 

* Cf the “ Varieties,” pp 176-179 
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the theologians, devoting the best of my young years to their 
study, especially that of St Thomas At length I wrote and 
published a book on Confession, directed against the Pro- 
testants But the outcome of my study ivas wholly contrary 
to its aspiJation and expectation Gradually it came to a 
point at which the doubt, which had already presented itself 
to me from all aides in my earlier years, against which I had 
struggled with unceasing leflection and study, and which I 
had long regarded as conquered, cropped up unopposed And, 
one fine day, to my immense astonishment, it stepped forward 
as a definite conviction and an incontestible certainty Mar- 
velous' Up to that da\ I had devoted myself to the effort 
to remain firm in mv old religious beliefs, and yet, within me, 
and without my knowing it, the Positivist system had become 
freely developed m the midst of the system of religious ideas 
which was the fuiit of an I'ffort so great and so protracted 
The new system I found, to my very great amazement, al- 
ready complete, and unshakahlv settled in my mind At that 
moment I had observed, as I sat on a stone under a shrub m 
the garden which 1 had laid out near my canonical residence, 
how my last reflections had snapped the last thread that still 
held me bound to belief Now it suddenly came to me, as 
though I had never in my life believed, and had never done 
otherwise than study, to develop the purely scientific tendency 
111 myself This arose, as I believe, out of the zeal with 
which I had sought to experience as far as possible all the 
conflicting giounds of religion, to be able to believe on good 
security, and to defend my belief against all attacks ” ® 

Ardigo’s conversion was complete and permanent, and he 
remained to the end of his life an ardent servant of the scien- 
tific ideal, although at times it cost him considerable sacrifice. 
The reader will note, without lengthy commevt of mine, how 
completely this case parallels the more familiar religious type 
of conversion The process was gradual, the discovery of its 
finished work sudden, the sinification of character brought 
about was complete The intellectual factor was, to be sure, 
more prominent in Ardigo’s case tban in the common type of 

“Quoted by Hoffding in his “Modern Philosophers” (London, Macmil- 
lan 1915), pp 42-43 , 
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conversion, yet even here the process was by no means one of 
mere intellectual illumination 

That conversion is a natural human phenomenon, indepen- 
dent alike of supernatural interference and of theological pre- 
possession, IS evident from Ardigo’s experience This fact, 
however, will come out more distinctly if we turn from Chris- 
tendom altogether and consider two rather illuminating cases of 
conversion furnished us by Hinduism,® — to both of which ref- 
erence was made m the preceding chapter 

0 Examples of conversion miglit be cited from many other religions To 
the Greeks, for inalance, it was a well known evpenence Thus Plutarch 
cites a case of sudden conversion in the story of Thespeaius of Soli, whose 
remarkable dream of the punishment <if the wuked in the nevt world is 
said to have wrought in him so radical a levaluing of all values that the 
whole course of his life was altered (“ On the 3)ela> of the Divine Justice/' 
section 22) If Thespesius be a fictitious character, the story is all the 
better eMdence of the belief of the ancients in sudden conversion During 
Nero’s centurj, in frt<t, and later, conversion had a prominent place m the 
belief and expenente of earnest religious pagans, such as Seneca, Apol 
lonius of Tvana, etc (See Dill’s “Roman Sodctv from Nero to Marcus 
Aurelius,” London, Macmillan 1905, Book 111 Chaps I and II ) In the 
February, 1010, nunibei of the ZeiUchrift fwi lidniwnspsychologie, Pro 
lessor Heidcl cites several uiuidit cases of vvhut seems to be conversion — 
from the Mysteries of Eleusis, fiom the philosophic schools, and from the 
Mithra cult Dw Bdehrung m klaskiuhen l/Zerfim,” loc cit , Vol III, 
pp 377-402 ) Tlu* Moslem Sufis very earU mogni/ed and even sys 
temati/ed the phenomenon of conversion, (Nicholson, “Ihe Mystics of 
Islam,” Ijondon, Bell 1014, pp J0“f2) Al (Jhaz/ali, the greatest of the 
Moslem mystics, had a marked conversion ovpenence, lasting through many 
years From India also several examples of conversion might be cited be 
sides the two described in the text Gautama s six >pRrs of search and 
struggle, culminating in the famous victory under the Bo tree, with its sub 
sequent unbroken peace, is too mythical in its details to warrant close ex 
amination here, yet the laige outlines of the story are so true to the usual 
course of human nature in the conversion process that they gain new 
credibility from modern psychology The conversion of Chaitanya, the 
famous Apostle of Kri&hna to the Bengalese, might well repay close study, 

— a conversion resembling in many w^ays that of St Francis Chaitanya, 
indeed, had always been interested in philosophy, but his religion was of 
a relatively cold, intellectual sort, and he was filled with the pride of 
learning On a pilgrimage to Oava he met a Krishna devotee who im- 
pressed him very deeply, and finally succeeded in converting him to hhdkt%, 

— the emotional devotion to the personal Krishna The change in Chai- 
tanya s character and his life purpose was even more complete than it was 
sudden, and he became for the rest of his days the inspired and ecstatic 
worshiper and preacher and (as his disciples believed) the incarnation of 
the personal deity whom he had come to love There are several lives of 
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The first of these is that of Ramaknshna, the famous Ben- 
galee saint and mystic and the founder of the Order which 
bears his name Ramakrislma was born in 1833, and from 
boyhood evinced that intense religious nature which eharac- 
terized him through life He belonged to a poor but very 
high-caste Brahmin family, and pride of birth, mingled with 
an unyielding religious oithodoxv, was impressed upon him 
through all his bn\hood and ■voiith His psychopathic dis- 
position was also early in evidence Wc have a story of Ins 
falling into a trance at the sight of a flock of white cranes 
against a blue sky, when he was a laih^of ten or eleven Ilia 
great interest in religion brought hint at the age of twenty to 
a new temple of Kali at Daksirieshvaia, ai which his elder 
brother was acting as priest But though he 'fii c]uonted the 
place he persistently retiised to accept any cooked food within 
the temple preemts because the founder of the temple was a 
Rhiidra woman I mention this because' lus leligioiis pride of 
caste seems to have been one of the most difficult ilnngs for 
him to overcome in lus subsequent conversion 

The first stage in Rainakiishiid’s conversion dates from the 
time when he began to tiequent the shrine of Kali The 
thought of the Mother Goddess got hold of his imagination 
and his emotions and mastered his attention to the exclusion 
of everything else “ He now beg.iii to look upon tlie image 
of Kali as lus mother, and the mother of the universe Ho 
believed it to be living and breathing and taking food from 
his hand After the regular forms of worship he would sit 
there for hours and liouis, singing liMims and talking and 
praviiig to licr as a child to liis inntlier, till he lost all con- 
sciousness of the outward world Sometimes he would w'eep 
for hours, and would not lx; comforted, because he could not 

Chaitanya, one of the mo-.t available of whith is Profesnor Sarkar’s tranala 
tion of the “ Chaitanya chant amnfa ” (Calcutta, » 8arkar and Sons 
1913 ) Chaitan.va was horn in 148S, and lonverted at about 22 For the 
converiion of Nichirtn, the reformer of Japanese Buddhism of the 13th 
Centurj, see Ancsaki, “Niihiren, the Buddhist Prophet,” (Harvard Uni 
versity Press 1916), Chap II ’For a descuption of the process of con- 
version in Mahav ma Buddhism as portrayed in the life of the ideal 
Bodhisattva, see Su/iiki, “Outlines of Mahavana Buddhism” (Loudon, 
Luzac 1907), p 313 f 
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see his mother as perfectly as he wished ” ’ This sense of un- 
satisfied religious longing, connectpd evidently with a recog- 
nition of his own incompleteness, continued for years “ His 
whole soul, as it were, melted into one flood of tears, and he 
appealed to the Goddess to have mercy on him and reveal her- 
self to him. No mother ever shed such burning tears over the 
death-bed of her only child Crowds assembled round him 
and tried to console him, when the blowing of the conch-shells 
proclaimed the death of another day, and he gave vent to his 
sorrow, sa'v mg, ' If other, oh my mother, another day has gone 
and still I have not found thee’’’® Visions of the goddess 
were granted him at this time but tliough they brought some 
degree of calm they were far from satisfying his longing The 
trouble under which he was suffering was far too inward for 
any visions to allay 

Max Muller’s account, drawn as it is from the descrip- 
tions of the mystic’s disciples, is here insufficient to enable 
us to make out in detail the exact nature of Ramakrishna’s 
spiritual malady, but it is plain that it was some form 
of what James calls the “divided self” In fact two points 
upon which Ramakrishna was as yet lacking in the inner 
unity of perfect moral selfhood come out plainly enough 
in the account (though seemingly without the intention of the 
recounters) • he still retained something of the old Brahmin 
pride of birth, and something (though surely very little) of 
the common human love of things From both of these he 
felt it absolutely essential that he should free himself, and 
it IS interesting to note that his method was that of earnest 
and direct attack, believing, evidently that God helps those 
who help themselves Recounting these struggles, in later 
years, he said, “ Sometimes I used to go to the closets of the 
servants and sweepers [the lowest caste in India] and clean 
them with my own hands, and prayed, ‘ Mother ' destroy in 
me all idea that I am great, and that I am a Brahmin, and 
that they are low and pariahs, for who are they but Thou in 

f 

1 Max Muller, “ The Life and Sayings of Ramakrishna,” p .S6 Most of 
my account of this phase of Kamakrishna’s life is taken from this book 

8 Op cit , p 38 
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BO many forms * ’ Sometimes I would sit by the Ganges with 
some gold and silver coins and a heap of rubbish by my side, 
and taking some coins in my right hand and a handful of mb- 
bish in my left, I would tell my soul, ‘ My soul ' this is what 
the world calls money It has the power of doing all that 
the world calls great, but it can never help thee to realize the 
ever existent knowledge and bliss, the Brahman Regard it 
therefore as rubbisli ’ ’ Then mixing the coins and the rub- 
bish in m\ hands, while repeating all the time, ‘ money is 
rubbish, money is rubbish ' ’ I lost all perception of difference 
between the two in my mind, and threw them both into the 
Ganges ” ® 

On one other thing besides Brahmin pride and love of pos- 
session Ramaknshna felt himself still a divided self, although 
one would gain no buit of this from the accounts that have 
emanated from his disciples I have it on the authority of 
a prominent and very well-informed Indian gentleman, Mr. 
Bipin Chandra Pal of Calcutta, that through these jears of 
adolescent stoim and stress, Bainaknshiia wms greatly troubled 
by the solicitations of the flesh, and, though he never yielded 
to them, It cost him an intense struggle to overcome them. In 
three particulars, then, that can be clearly made out Rama- 
knshna found his ideal self in conflict with “ the old Adam,” 
and the struggle between the two was psychologically not un- 
like that of many a Christian saint It should be added, how- 
ever, that with him the emphasis of conscious attention seems 
always to have been placed upon the ideal toward which he 
was striving rather than upon the old and lower self which he 
was seeking to outgrow There was little if any " conviction 
of sin ” in Rainaknshna’s storm and stress In later years 
he expostulated with his friend Keshab Chunder Sen for hav- 
ing adopted into the Biahino Samaj the Christian custom of 
centering the attention upon sin, — a custom which he regarded 
as veiy detrimental to spiritual growth. “ Someone,” he said 
to Keshab, “ gave me a book of the Christians I asked him 
to read it to me In it there wms only one theme — sin and 
sm, from the begitming to the end. The fool who repeats 

0 Op cit , p 42 
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again and again, ‘ I am bound, I am bound,’ remains in bond- 
age. He who repeats day and night, ‘ I am a sinner, I am a 
sinner,’ becomes a sinner indeed ” 

Ramaknshna’s storm and stiess lasted for twelve years 
Looking back at this period later on in life he said that “ a 
great religious tornado, as it were, raged within him during 
these years and made everything topsy-turvy ” “ In his 

despair he cried out, ‘Mothei, oh my mother, is this the re- 
sult of calling upon thee and believing in thee ** ’ And anon 
a sweet voice would come and a sweet smiling face, and say, 
'My son, how can ^ou hope to realize the highest truth un- 
less you give uj) the love of your body and of your little 
self 2 ’ ” 11 The thought of ‘‘ the little self,” and the love of 
it were, in his opinion, the gieatcst evils in the way of com- 
plete religious conversion In later years he taught his 
disciples The sense of ‘ I ’ in us is the greatest obstacle 
m the path of God-vision It covers the Truth When ‘ I ’ 
IS dead, all trouble cea.ses ” This view, which formed the 
burden of much of Ins preaching, was evidently the outcome 
of his own experience during the long years of struggle But 
at length the victory was w'on, — not bv anv sudden insight or 
reformation, but bv a gradual process, in which both increased 
self-control, intellectual illumination, and (most important 
of all) an absolute unification of values, plaved important and 
mutually helpful parts The moral and intellectual and 
emotional unification thus attained, together with the peace 
and ]oy that flowed from it, were now permanent. The flesh 
no longer felt any incitements to insurrection, love of things and 
Brahmin pride were gone for ever Ho ]i\ed to the end of his 
days m complete poverty, and in never failing intuition of the 
presence of God in low and high, m himself and in everything. 
“ I have now come to a stage of lealization,” he said toward 
the close of his life, “ in which I see that God is walking in 

10 “ The Gospel of Ramatrishna,” pp 159-60 

11 Mav Muller, op cit, p 41 

11 “Gospel of Ramahnshra,” p 51 

13 The intellectual element in Ins coniersion came largely f-om the in 
fluence of two traveling gams, who gave him new insight into Indian 
philosophy The manner in w hieh the intellectual cooperated with the emo 
tional in Ramaknshna’s conversion recalls the similar case of Ardigo 
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every human form and manifesting Himself alike through the 
saint and the sinner, the virtuous and the vicious Therefore 
when I meet different people I say to myself ‘ God in the 
form of the saint, God in the form of the sinner, God in 
the form of the unrighteous and God in the form of the right- 
eous t ’ He who has attained to such realization goes beyond 
good and evil, above virtue and vice, and realizes that the Di- 
vine IS working everywhere ” 

The other conversion case which I take from India is far 
less striking, but it has the one advantage of being described 
for us by the subject himself I refer to Maharshi Deven- 
dranath Tagore, the f,ither of the famous Bengalee poet 
Devendranath was brought up in a rich and orthodox Bengalee 
family which, though in some wavs liberal, clung devoutly to 
the worship of Kali and the iisi* of images Most of his child- 
hood’s religious instruction and inspiration came from his 
grandmother, a deeplv religious and devout worshiper >1 Kali 
and Vishnu This rathei primitive leligion seems to have 
sufficed him until his grandmother’s death, when he was 
eighteen His love for her was very great and he spent with 
her the three days that the old ladv took to die, by the side 
of the Ganges The impression made upon his deep and sen- 
sitive nature was verv considerable and rc’sulfcd in what Star- 
buck would call “ spontaneous awakening” As the attendants 
were singing a hymn in the c'ars of the dying woman, on her 
last night, after he had left her, the solemn strains awakened 
within him a new experience “ The sounds,’’ he tells us, in 
his Autobiography, “ reached ni> ears taintly, borne on the 
night wind, at this opportune moment a strange sense of the 
unreality of all things suddenly entered niy mind I was 
as if no longer the sami man A strong aversion to wealth 
arose within me The coarse bamboo mat op, which I sat 
seemed to be iny fitting seat, carpets and costly spreadings 
seemed hateful, in my mind was awakened a joy unfelt be- 
fore. . . . Dp to that time 1, had been plunged in the lap of 
luxury and pleasure I had neyer sought after spiritual 

“ Gospel of Ramaknehna,” p 88 I should add that Ramakrishna 
gave up all the remainder of his life, after his conversion, to preaching and 
teaching, and that his influence seems to have been a great force fos 
righteousness and true religioc^ 
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truths. What was religion, what was God? I knew noth- 
ing, had learned nothing My namd could scarcely contain 
the unworldly joy, so simple and natural, which I experienced 
at the burning ghat Language is weak in every way, how 
can I make others understand the joy I felt ? It was a spon- 
taneous delight, to which nobody can attain by argument or 
logic ” 

The new-found delight soon passed. The next few days 
were filled with the excitement of the grandmother’s funeral, 
and when this was over, young Tagore sought to recover the 
strange joy which had come to him so mysteriously But it 
would not return “ At this time,” he writes, “ the state of 
my mmd was one of continued despondency and indifference 
to the world On that night the indifference had been coupled 
with delight Now, in the absence of that delight, a deep 
gloom settled on my mind I longed for a repetition of that 
ecstatic feeling I lost all interest in everything else ” 

Tagore now entered upon a period of depression and at times 
almost of despair, in which emotional and intellectual fac- 
tors were inextricably interwoven He was very wretched, 
but not with any sense of sin The thought that he himself 
was guilty seems never to have entered his mind He was 
ignorant ; — that was the depressing fact Ho wanted insight, 
he wanted relief from the weary weight of all this unintelli- 
gible world. And he wanted a renewal of that strange joy 
which for a moment had given him a taste of a new kind of 
being He tried earnestly to free himself from his depression, 
not by inducing pleasant emotions but by pondering on the 
mystery of things, and searching for the truth The poly- 
theistic and idolatrous religion of the family had little for 
him, and no one helped him to anything better “ I knew not 
where to turn for solace,” he writes “ Sometimes lying on 
a sofa and pondering over problems about God, I used to be- 
come so absent minded that I did not know when I had got 
up from my couch and taken my, meals and lam down again. 
1 used to feel as if I had been lying there all the time. I 

15 “ Autobiography of Maharshi Devendranath Tagore ” Tranalated from 
the Bengalee by ^tyendranath Tagore, p 3 

le Op cit , p 4 
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would go alone to the Botanical Gardens in the middle of the 
day, whenever I got a chance It was a very secluded, soli- 
tary spot. I used to take my seat on a tombstone in the mid- 
dle of the gardens. Great grief was in my heart Darkness 
was all around me The temptations of the world had ceased 
but the sense of God was no nearer,— earthly and heavenly 
happiness were alike withdrawn Life was drearj, the world 
was like a graveyard I found happiness in nothing, peace in 
nothing The rays of the midday sun seemed to me black. . . 
At that time this song suddenly broke from my lips ‘ Vain, 
oh vain is the light of day, without knowledge all is dark as 
night ’ This was mv first .song I used to sing it out loud sit- 
ting alone on the tombstone ” 

Young Tagore’s search was, therefore, largely an intellec- 
tual one, and T am glad to have another example besides that 
of Ardigo to emphasize an element in the eonversion experi- 
ence usually quite neglected But it would be a great mis- 
take to regard Tagore’s search as purely intellectual It was 
his heart more than his head that felt unsatisfied He was 
looking for — or waiting for — a view of God and of human 
destiny that should both satisfy the demands of an increas- 
ingly critical intellect and also appeal so strongly to his emo- 
tional nature as to rouse all his slumbering enthusiasms and 
loyalties The universe seemed baricn to him and life empty 
and worthless What he needed chiefly was not merely an 
answer to intellectual puzzles, and much less a succession of 
pleasing and peaceliil feeling states, but a new and intense 
value, a pearl of great price, around which he might unify 
his life and by the aid bv which he might realize his moral 
self Tagore cannot be described as a divided self, as are so 
many subiects of conveision, hut he lacked the unity of de- 
veloped moral selfhood because he had as yet foutid nothing big 
enough to appeal to his big nature Life was stale, flat, unprofit- 
able His disposition might be described as essentially meta- 
physical his interests were sosmic. and so long as the cosmos 
seemed to him either dark or unworthy he must continue to be 
not only unhappy but irresolute, inactive, with dissipated and 
unused powers, and lacking in that concentration of interest 


I'P r. 
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and purpose which is necessary for a fully developed moral 
self. What he needed was a new center of loyalty, and he 
could be utterly loyal to nothing short of an all-inclusive yet 
spiritual God 

He found Him at last As in so many conversion cases, 
the process was gradual and the hnal consummation sudden. 
The process of thinking out the world riddle, with some help 
from English philosophical hooks and from childish memories 
of Ram Mohun Rov, continued about four years without 
bringing any noticeable satisfaction Considerable intellectual 
insight indeed was gained, and the young thinker resolutely 
gave up all sanctioning of idolatrous worship, and became con- 
vinced, so tar as his intellect was eoneerned, of the probability 
of the existence of one God More, therefore, had probably 
been accomplished below the surlace than he himself knew. 
Gradually the emotional forces of his nature were being pre- 
pared for the complete unification and satisfaction that seem 
now, as we look upon the case, to have been almost inevitable 
for a nature such as his The needed touch which brought 
the spiutual forces at last into a state of stable equilibrium 
and made evident upon the surface what for so long had been 
going on in the depths, came about (as in the case of St 
Augustine by what most of ns would call a mere chance. 
But however wo may interpret events of this sort, the pious 
souls who experience them — the Aiignstmes and Tagores — 
inevitably see in them the hand of God Let Devendranath 
himself describe what occuired 

“ When I was in this depressed state of mind, one day all 
of a sudden I saw a page from some Sanskrit book flutter past 
me Out of curosity I picked it up, but found I could un- 
derstand nothing of what was written on it ” Taking it to 
a learned Sanskrit scholar, lie got it translated It was a page 
from one of the old Upanishads, the most sacred and authori- 
tative of the philosophical hooks of India, and it expounded the 
omnipresence of the Divine and, its unity with the human 
spirit “ When I learned the explanation,” Tagore continues, 

“ nectar from paradise streamed down upon me I had been 
eager to receive a sympathetic response from men, now a di- 
1® See the Confessions, Book VIII, Chap 
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vine voice had descended from heaven to respond to my heart 
of hearts, and my longing; was satisfied I wanted to see God 
everywhere, and I found lUst what T wanted I had never 
heard my inmost thoughts expressed like this anywhere else. 
Could men give any such response ^ The very mercy of God 
Himself descended into my heart, therefore I understood the 
deep significance of the words Oh what words were these 
that struck my ears I Enjoy that which He has given unto 
thee ' Wliat is it that He has given He has given Himself. 
Enjoy that untold treasure, leave everj thing else and enjoy 
that supreme treasure Cleave unto Him alone and give up 
all else Blessed beyond measure is he who cleaves unto Him 
alone This tells me that which I ha\e long desired 

“ The keenness ot m\ sorrow had lam with this, that I was 
dead to all happiness, earthly or divine I could take no de- 
light in the things ot this world J could feel no joy in God. 
But when the IJnine \oieo declared that I .should renounce all 
desire of worldly pleasure and take m> delight in God alone, 
I obtained what 1 had wished for, and was utft'rly flooded 
with joy It was not the dictum ot my own poor intellect, it 
was the word of God Himself Glorv be to that Eis/ii in whoso 
heart this truth was first reveahul ' lly f.iith in God took deep 
root , m lieu of world pleasure I tasted divine joy Oh ' what 
a blessed day was that ioi mo— a day of heavenly hap- 
piness I ” 

And this time the happiness and the jieace were destined 
nevei to be lost Tluoughoiit a long life Dovendranath Tagore 
earned them with him and lived in the light of them His 
slumbering lov allies were now enlisted in the cause of spreading 
the knowledge and the worship of the true God , and life, pre- 
viously so empty, became full and rich and satisfying He 
rejuvenated the moribund Brahmo Samaj and ipade it a power 
for righteousness and for religion throughout Bengal , and all 
who knew him came to recognize in him one of those rare souls 
who live as in the presence.of a spiritual world. 

There is nothing peculiar in these Indian cases They fol- 
low lines of development psychologically identical with those 
traceable in many a Christian conversion. Tagore’s case, for 

Pp 14-16 • 
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example, is paralleled in most essentials by Tolstoi’s. Like 
Tagore, Tolstoi found the external and superstitious religion 
of his childhood and of those about him quite insufficient for 
his needs. For a time, therefore, (and in this detail he is un- 
like Tagore) he lived without religion of any sort, putting the 
ultimate questions out of his mind by a life of excitement and 
pleasure. But the questions returned, and with them came the 
sense of the emptiness of life which had so afflicted the young 
Tagore “ I had moments of perplexity,” ho writes in his “ Con- 
fession,” “ of a stoppage, as it were, of life, as if I did not know 
how I was to live and what I was to do, and I began to wonder 
and was a victim of low spirits These stoppages of life always 
presented themselves to me with the same questions ‘ Why * 
and W'hat after ? ’ .1 became aware that this was not a 

chance indisposition, but something vctv serious, and that 
if all these questions continued to recur, I should have to find 
an answer to them. 

“ Before occupying myself with my Samara estate, with the 
education of mv son, with the writing of books, I was bound 
to know why I did these things As long as I do not know 
the reason ‘ why ’ I cannot do anything, I cannot live ... I 
could find no reply Such questions will not wait they de- 
mand an immediate answer without one it is impossible to 
live but answer there was none 

“ I felt that the gp-ouiid on which I stood was crumbling, that 
there was nothing for me to stand on, that what I had been liv- 
ing for was nothing, that I had no reason for living Mj life 
had come to a stop I was able to breathe, to eat, to drink, 
to sleep, and I could not help breathing, eating, drinking, sleep- 
ing, but there was no real life in me because I had not a single 
desire the fulfillment of which I could feel to be reasonable. . . . 
The truth was that life was meaningless ” 

Tolstoi’s case can hardly be described as that of a “ divided 
self ” No struggle between discordant forces is to be detected 
in his experience Rather is his qase, like that of Tagore, one 
in which no center of loyalty capable of arousing his enthus- 
iasms and enlisting his energies bad as yet been found “ The 
truth is that life was meaningless.” Two things here are es- 

20 “ Mj Confession/’ Chapa 3 and 4 ^ 
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pecially worthy of note Althongh Tolstoi had previously 
given himself up for years to a life of dissipation there is no 
trace in all his five years of depression of anything remotely 
resembling the “ conviction of sin ” so prominent in the conven- 
tional conversion Instead of being fastened upon his past sins, 
his attention was fixed upon the world problem and was busied 
searchmg for a solution And this brings us to the second char- 
acteristic in Tolstoi’s conversion process that I wished to point 
out, — namely that it was a process of active search, and that 
the effort he made plaved at least a veiy important role in the 
final victory As in Tagore’s case, the process was in part an 
intellectual one, and though, indeed, Tolstoi’s pondering over 
the problem was for a long time quite barien, so far as im- 
mediate results were concerned, in the end the rational process 
proved a helpful guide, and — what was more important still — 
the very effort to think the thing out kcjit the faculty of effort 
alive and with it some sparks of courage and self-trust In 
spite of his temporary intellectual conviction that life was 
naught, in spite of his despair and depression, he kept up the 
struggle, and the living enersv within him, — unaided by any 
happy chance such as those tliat brought succor to Augustine 
and Tagore — together with a new and slowly dawning rational 
insight, finally and gradually brought him the new center of 
loyalty which made him over into complete moral selfhood 
By consulting Ins own experience and by watching the simple 
and happy and successful lives of pious peasants about him who 
lived by the aid of an unfaltering religious belief, he came to 
see and to feel — to understand from within ■ — that faith in 
God was not only defensible but that it alone could give ultimate 
meaning to life In it he tli(‘refore found at last something 
that enlisted all his loyalties, and to the end of his days he 
lived and worked unperturbed and with unified,energies in the 
light of this apprehension 

The four cases we have considered — one from Roman Catho- 
licism, two from Hinduism, <ind one from the Russian Church 
— differ considerably in detail, yet have many important points 
in common For one thing, all four of the men we have 
studied knew more or less clearly what they wanted and exerted 
all their energies, in vejy direct and manly fashion, toward 
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attaining it. Although in each case the question of life’s chief 
values was the center of the struggle, none of them was satisfied, 
or would have been satisfied, with any sort of merely emotional 
state They were not seeking for some change in their feel- 
ings but for something very much more objective And the 
outcome of the process in each case not only brought the man 
a new sense of calm and satisfaction, — that to each of them 
was the smallest part of it, it made him over into a new 
creature 

From these very intelligible cases of conversion we turn now 
to a quite different type — the type namely that has served as 
the conventional model in a large part ot Christendom for sev- 
eral centuries Probably it would be hard to find two better 
and at the same time more influential examples of this type 
than the eases of John Biinyan and David Brainerd We are 
fortunate, moieover, in having both these cases described for 
us in the words of the subjects themselves 

Bunyan’s childhood was passed in the years when English 
Puritanism was approaching its height,^' and the pietistic 
views of those about him concerning sin, damnation and the 
rest, sank deep into his tender mind At the age of nine 
he was already having dreadful thoughts and still moie dread- 
ful dreams of the Day of Judgment and the Torments of Hell 
His besetting sin seems to have been swearing, but before long 
he gave this up — as well as dancing and looking at the church 
bells in the “ Steeple house ” and other equally heinous amuse- 
ments He took, moreover, to reading his Bible and discours- 
ing on religion, and came in fact to believe that God was pleased 
with him Then one da\, from the discourse of certain pious 
women to which he listened, he learned that one’s own right- 
eousness was worthless and that instead of regarding it as some- 
thing noble and worth striving for one should “ contemn, slight 
and abhor it as filthy and unsufiSeient to do any good.” He 
also learned fiom these women that a conversion experience was 
necessary to salvation and that the. saved soul had certain emo- 
tional experiences which he had never tasted. “At this,” 

21 He was born in 1628 

22 See section 37 of Bunyan^s “ Grace Abounding ” 
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he tells us, “ I felt my own heart begin to shake, and mistrust 
my cortdiiion to be naught, for I saw that in all my thoughts 
about Religion and Salvation the now Birth did never enter into 
my Mind, neither knew I the Comfort of the Word and Prom- 
ise, nor the Deceitfulness and Treachery of my oum wicked 
Heart. . I was greatly affected by their words, both because 
by them I was convinced that I wanted the true Tokens of a 
truly Godly Man, and also because by them I was convinced 
of the happy and blessed Condition of him that was such an 
one ” 

With convictions of this sort deep in hia heart Bunyan went 
through many wretched years, seeking for nothing ni particu- 
lar, for ho knew of nothing definite for which to seek, striving 
for nothing m particular, because striving and self-help he had 
been taught were useless and worse than useless, but chiefly 
v'onderirig whether he were saved or not and gradually coming 
to the conclusion that he was piobablv damned Salva^im, he 
knew, came by faith , but “ faith " did not mean the intellectual 
acceptance of a doctrine not anything else that was definite it 
meant apparently some kind ot mental state and inner assur- 
ance, of so vague a character that the poor young man was quite 
at a loss to know whether he had it or not Forever, he tells us, 
there was running in his mind the question, ‘‘But how if you 
want Faith indeed*' But how can you tell if you have Faith* 
And besides I saw for certain, if I had it not, I was sure to 
perish forever ” 

Thus “ the sight and sense and terror of his own wickedness ” 
grew upon him and the dreadful fear l(>st he were damned 
And then came a new fear, namely the fear of losing his fear 
and his depressing sense of guilt “ For I found that unless 
guilt of conscience was taken off the right way, that is by the 
Blood of Christ, a man grew rather worse for^the loss of his 
troubles of Mind than bener AMierefore if my guilt lay hard 
upon me then I should cry that the blood of Christ might take 
it off and if it was going off without it (for the sense of Sin 
would be sometimes as if it would die, and go quite away) then 
I would also strive to fetch it upon my heart again ” Thus 

29 Sections 39 and 40 

2* Section 49 
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for jears Bunyan did his beat to cultivate the sense of sin and 
make it habitual, and with remarkable success.*' 

It would take too long to follow Bunyan through all the ups 
and downs of hia spiritual sickness, — for there were ups as well 
as downs, all of them due to no act of his but simply matters 
of unreasoning feeling One of these breathing spells lasted 
for some time, and came about apparently because certain com- 
forting Biblical verses got to riinniiig in bis bead Bunyan was 
all his life subject to auditory obsessions of verses of scripture, 
and his mood seems to have been more often determined by these 
than by anything else If a comfortable verse came into his 
mind he would be happy and conclude that he had “Faith” 
and was saved, until some threatening verse took the place of 
the pleasant words, whereupon he would fall into the depths of 
misery and conclude that he was lost For the whole struggle 
with him was subjective to the extreme — a matter of the way 
he feli. Ho was a spiritual hvpochondriae, always feeling his 
hedonic pulse. Ho was, moreover, extremely suggestible and 
peculiarly subject to the fascination of the terrible The 
thought how dreadful it would be to say certain words would 
automatically bring these words and their comrades to his 
mind, and it was apparently in this that his “temptations” 
and “ sms ” chiefly consisted It was, in fact, in this way that 
he fell again — after his one fairly long period of comparative 
peace — into a fit of despair longer and more dreadful than 
anything that had preceded it He had really persuaded him- 
self that he loved Christ, when the Tempter crept into his mind 
with the words, “ Sell Christ for this, sell Christ for that, sell 
him I sell him ’ ” These words, for ever running through his 
head, became, in fact, a veritable obsession “ But, to be brief, 
one morning as I did lie in my bed, I was, as at other times, 

25 Especially was it “the unpardonable am” that he either thought he 
had (unwittingly) committed, or else — from the vertiginoua fascination 
of the terrible — felt bound to commit, with no definite notion aa to 
what this sin might be except, apparently that it was somehow to be 
committed by saying certain words (though what words does not appear) 

“ And in so strong a measure was this temptation upon me that often I 
have been ready to clap my hand under m> eh in to hold my mouth from 
opening, and to that end also 1 have had thoughts other times to leap 
with my head downward into some muck hill hole or other, to keep my 
mouth from speaking” (Section 103) 



TWO TYPES OF CONVEESIOIT 


143 


most fiercely assaulted with this temptation, to sell and part 
with Christ , the wicked suggestion still running in my mind, 
Sell him, sell him, sell him, sell him, as fast as man could speak 
Against which also, as at other times, I answered. No, no, not 
for thousands, thousands, thousands, at least twenty times to- 
gether But at last, after much striving, even until 1 was al- 
most out of breath, I felt this thought pass through my heart. 
Let him go, if he will < and I thought also that I felt my heart 
freely consent thereto Oh the diligence of Satan ! Oh the 
desperateness of man’s lieait^ Now was the battle won [i e 
bv Satan], and down fell 1, like a Bird that is shot from the 
top of a tree, into great guilt and fearful despair Thus getting 
out of mv Bed T went moping into the field, but God knows 
with as heavy a heart as a mortal man, I think, could bear, 
where for the space of two hours I w'as like a man bereft of life 
and as now past all recovery and bound over to eternal punish- 
ment And withal that scripture d.d suze upon mv soul, ‘ Or 
profane person as Esau who for one morsel of meat sold his 
birthright, for \e know how that afterward, when he would 
have inherited the blessing, he was re]ectcd , foi he found no 
place of repentance, though he sought it carefully with 
tears ’ ” 

This state of utter depression lasted for two years, during 
which Bunvan felt almost contiinionslv the mental sufferings of 
the damned, lieiiig coiiviiiced that he had committed the un- 
pardonable sin Oeeasioiially he would get a little respite 
through the entrance into his mind of the words of some scrip- 
tural verse, such as “ The blood of Jesns Chiist, IIis Son, 
cleanseth us from all sin ” But as soon as the verberations of 
these words died out of his mind the old misery returned , and 
ever like a refrain, driving out all other thoughts, would come 
back to him the dreadful words about Esau, — “ for he found no 
place of repentance, though he sought it carefully with tears ” 

28 Sections ISC-Hl 

21 The extremes to which his ^pentnl suffering went ate to be seen in 
passages like the following “ Then w-as I struck into a verj great trembling, 
insomuch that at sometimes 1 could, for whole days together, feel my 
very body, as well as mv mind, <o shake and totter under the sense of the 
dreadful Judgment of God, that should fall on those that have sinned 
that most fearful and unpardonable sin I felt also such a clogging and 
heat at my stomach, by reaapn of this my terror, that I was, especially 
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Poor Bunyan eventually got out of his trouble in the same 
way he got into it, — that is to say by the obsession of scriptural 
verses The decisive struggle — so far as there was any really 
decisive struggle — occupied about seven weeks at the close of 
his two years of “ conviction ” Nothing happened, apparently, 
except that the comforting verses came into his mind more often 
and stayed longer, and the terrifying ones gradually lost their 
hypnotic power Yet they did not yield to their rivals with- 
out many a fierce battle “ Mv peace,” he writes, “ would be 
in and out, sometimes twenty times a day Comfort now, and 
Trouble presently Peace now, and before I could go a furlong 
as full of Pear and Guilt as ever heart could hold and this was 
not only now and then, but my whole seven weeks of experience , 
for this about the sufficiency of Grace, and that of Esau’s part- 
ing with his Birthright, would be like a pair of scales within 
my mind , sometimes one end would be uppermost, and some- 
times again the other according to which would he my peace 
or trouble.” ** 

Peace at last got the better of trouble, as I have said, but the 
victory, if so we may call it, was utterly devoid of moral sig- 
mficance Bunyan himself, in fact, had nothing to do with it 
(which, indeed, according to the received view of conversiou 
seems to be quite the ortliodox and proper thing) , he was merely 
the passive battle ground between tlic Esau verse with its allies, 
and the Sufficiency verse with its reinforcements The vic- 
tory, therefore, was not his, hut merclv that of one mental ob- 
session and its feeling tone over another, and is of real interest 
only as a psychological and even pathological phenomenon. 
No new insight was gained, no new resolve was made, no change 
of values was brought about, no new birth was effected, no moral 
selfhood was achieved Bunyan’s real conversion was the in- 
ner change of values that took place somewhere between his 
self-centered youth and Ins truly Christian years in Bedford 

at Bometimes, as if mv breast bone would ba\e split asunder Then I 
thought of that concerning Judas, hy h%s falling headlong, burst 

asunder and all his bowels gushed out Thus did I wind and twine 
and shrink under the burden that was upon me, which burden also did 
so oppress me that I could neither stand, nor go nor he» either at rest or 
quiet” (Sections 164, 165 ) 

28 Section 206 
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jail But of this process we get scarcely a suggestion in all 
his long account The “ conversion ” which he has descrihed 
to us and which has been held up as a splendid example by all 
the generations of evangelical teachers from his day to ours is 
almost entirely a matter of feeling, and has little more moral 
significance than the struggle, which most of us have experi- 
enced, between two haunting and obsessing tunes which go run- 
ning on in a man’s mind till one drives the other out 

I have gone thus into detail in Runyan’s case (in spite of its 
pathological characteristics) because of the marked influence of 
preconceived ideas of conversion in determining most of its 
course, and also because of the influence it has had in fixing and 
strengthening the outlines of the conventional conversion ex- 
perience ever since Our second orthodox ease of conversion is 
much less extreme, and in fact is quite common place and usual, 
yet follows the same general outlines as Biinvan’s For this 
reason it may be treated in much less detail David Eroinerd 
(who was born in Connecticut in 1718) was brought up under 
most orthodox and pious influences and was, apparently, always 
a serious and model boy and >outh — although up to the ad- 
vanced age of eight he had experienced no conviction of sin 
At nineteen he “ imagined ” that he did dedicate himself to the 
Lord, though he came to recognize later on that he had not 
really done so and as yet was ignorant of the real nature of the 
new birth About a year thereafter, while a student at Yale 
College, he experienced his first real “ conviction of sm ” It 
was, of course, not any sin in particular, but sin in general of 
which he was convicted and as was the case with Bunyan 
(and as, indeed, is almost inevitable for one confronted by so 
terrible but illusory a difficulty) he w'cnt thiough a period of 
great depiession For, according to the established theoiy of 
conversion prevalent at the time, the sinner can^o nothing at 
all to get rid of his sm or to help himself, he can in fact do 
nothing at all but wait and watch his feelings and cultivate 
conviction and despair The*difficulty, in fact, consists just in 
the natural tendency to strive to do something, a tendency which 
has to be overcome before real conversion is possible. It was 
a long time before young Brainerd could really bring himself 
into this passive and desperate state of mind. “ Hundreds of 
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times I renounced all pretenses of any worth in my duties, as 
I thought, even while performing them , and often confessed to 
God that I deserved nothing for the very best of them but eter- 
nal condemnation , yet still I had a secret hope of recommending 
myself to God bv religious duties . Sometimes I was 
greatly encouraged and imagined that God loved me and was 
pleased with me, and thought T should soon be fully reconciled 
to God But the whole was founded on mere presumption, 
arising from enlargement in duty or warmth of affections, or 
some gixid resolutions or the like And when, at times, great 
distress began to arise on the siil))eet of my vileness and inabil- 
ity to deliver myself fiorn a sovereign God, I used to put off the 
discovery, as what I could not bear . . Thus though I daily 
longed for greater conviction of sin , supposing that 1 must see 
more of my dreadful state in order to remedy , yet when the 
discoveries of my vile, wicked heart were made to me, the sight 
was so dreadful and showed me so plainly my exposedness to 
damnation, that I could not enduie it ” 

Thus Brainerd found himself in the same desperate dilemma 
which had confronted Buiivan liis conviction of sin and fear 
of damnation were lus torment, yet the one thing he feared 
most was the loss of fear and of conviction, for only by them 
had he any hope, and at the same time if he took any comfort 
out of the hope arising from his fear this hope seemed sinful 
and a new obstacle in the wav of salvation It is significant 
that in all his detailed description of his “conviction of sin” 
he does not mention any particular sin, whether positive or 
negatne, of which he was giiiltv “Conviction” for him, as 
for Bunyan, was the sense of sin rather than any recognition of 
definite acts or negligences, and tins sense he diligently fostered 
and hugged, exactly as the Catholic ascetic or Indian sadhu 

See the eNtrncts from Broinetd's Journal in Jonathan Ed^vards’s “ Life 
of the Rev David Brainerd,” Chap I, (to be found in Vol I of EdwaidsB 
Works, New York, I^eavitt 1B44) 

30 “When at any time I took a view of my convictions and thought the 
degree of them to be considerable, 1 w^s wont to trust in them, but this 
confidence and the hope of soon making some notable advances toward 
deliverance, would ease my mind, and I soon became more senseless and 
remiss Again, when I discerned mv convictions to grow languid and 
thought them about to leave me, this immediately alarmed and distressed 
me, etc ; etc , 
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hugs physical sufferings. The nearest approach to a definite 
statement of a definite sm to be lonnd in this section of Brain- 
crd’s account is a reference to thoughts which, against all his 
efforts, would slip into his mind by the sheer fascination of 
the hateful — as was the case with Bnnvan, and though neither 
Bunyan nor Braiiierd consented to these thoughts, the mere 
fact that they ever got entrance seemed to prove them exceed- 
ing sinful 

Finally, as m Bum, in’s case, the miserable period came to a 
close of its own motion Weaned out by the effort to realize 
his owm utter helplessness he came to feel helpless indeed and 
desperate and damned, and hence stopped trving to make any 
efforts. “ I had tlioui>)it niaiiv times before that the difficulties 
in my way were verv great , but now I saw. in another and very 
different light, tlmt it was for ever impossible for me to do 
anything toward helping or delnering mvself ” A few da^s 
after this state of utter de|ection and effortless despr ration had 
come upon him, the leeling of oppression gave way suddenly 
and without anv apparent reason to a feeling of great joy and 
peace, and Eraiueid began to hojic that hi' W'as saved Thus 
as in Bnnj all’s e.im, the whole drama was one of feeling, and 
all that was accomplished was the substitution of one feeling 
for another No new insight had been gained, no change of 
will or of character had been wrought, no new ideals had been 
revealed, no new unification of purpose, no new devotion of 
self and its energies brought about Ho had merely gone 
thiough the conventional and approved tiiad of emotions — (1) 
neutral, (2) depressed, (3) eluted 

31 Mis Burr makes reference to over a hundred cases of depression 
similar to that of Bunyan and Jlraiiierd, “ UeiipoiH Confessions and Con 
^essants ” (Boston, Houghton, MifRm 1914), pp 250-02 
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THE FACTOHB AT WORK IN CONVERSION 

In the preceding chapter I have tried merely to describe the 
phenomenon of conversion by the presentation of six typical 
cases These cases, however, as the reader will remember, fell 
naturally into two quite distinct groups It will be the aim of 
this chapter to investigate the causes of this difference, an 
then to explain so far as I can the more important phenomena 
of conversion as such 

When we compare the cases of Bunyan and Bramerd with 
the four other eases descrilied in the preceding chapter, the 
contrast is very striking , and the explanation of the contrast is 
not far to seek One cannot read an account of a conversion 
of the Bunyan-Braiiierd t\pe without seeing that its whole 
course is laid down along conventional lines predetermined for 
It by an accepted and unquestioned theology The tap root of 
this set of ideas coneeming the necessary development of in- 
dividual religion is to be traced back at least as far as Mar- 
tin Luther — if indeed it does not go hack to Augustine and St 
Paul In his attack upon the Roman Catholic view that re- 
ligious merit may bo acquired bv penances and other “ works,’’ 
Luther laid great emphasis upon his new insight that true sal- 
vation IS an inner matter and can never be attained by mere 
obedience to the Law He saw, moreover, that few things stand 
more in the way of true spiritual regeneration than the kind 
of self-righteousness which partial obedience to the Law na- 
turally induces The great value of the Law, he therefore 
taught, consists m setting up a standard which it shall be im- 
possible for us to reach and thus bringing home to us our own 
imperfection and our need of divine Grace — which comes to 
us through faith Thus we shall come to realize that we can 
really do nothing for ourselves, and the first step towards 
salvation is the recognition of our own helplessness. Natu- 

1 This view IS perhaps most clearly expressed in Luther’s Commentary on 
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rally enough in nearly all evangelical sects after Luther’s time, 
the uselessness of voluntary ctfort, our own utter worthlessness, 
and the entirely supernatural quality of conversion and sal- 
vation came to take on more and more importance Calvin’sV^ 
great emphasis upon sin, moreover, reinforced the influence of 
Luther’s denunciation of self-help Absolute acceptance of the 
teachings of theology was, of course, presupposed as a necessity, 
for salvation, hut beyond that intellectual insight was considered 
'of no more avail than voluntary effort or virtue or “ works ” 
Hence the attention of cverv one desiring salvation — since it 
was vain to center it on thought or d(*ed or will — was inevitably^ 
fixed upon feeling Feeling indeed could help — tie feeling 
of one’s own “ devilishness ” and despair — and nothing else 
could Moreover by feeling alone could one come to be aware 
of the miraculous action of Ora'o in the processes of J^doption, 
Sanctification and the ri'st lienee tin* gaze of the young evan 
gclical who earnestly desired liis soul’s salviitioii was turned 
intently inward, and more and more some Molent affective ex- 
pel lenee came to he reg.irded a^ the invariable sign, if not as 
the very essence, of conversion The view of the new birth as 
a long process of moral development was spurned, and instead 
it was thought to be always something catastrophic and miracul- 
ous According to IMacaulay, “ the joiing candidate for acad- 
emical honors [at Cambridge and Oxford, in Cromwell’s time] 

the Epistle to the Galatians, from wliidi 1 take the following scattered 
sentences 

“Veruin officium et piintipalis ac proprius ubus legin est, quod revelat 
homini Buum peccatuin, caeeitatem, miberiam, impietatem, ignurontiam, 
odium, contemptura Dei, mortem, infernum, ludicium et commentam iram 
apud Deum ” “ Quare magnum et horrible monstrum est Opinio just’tiae 
Et ergo Deus earn contundat et contcrat, opus habet ingenti et forti malleo, 
lege scilicet, quae malleus est mortis, tonitiu inferni et fulmen irae divinae 
At quid’ ad collidendam lustitiae opinioneni quae rebellis, pertinax; ac 
duriBbimae cervicis beetia e^t ' “ Sed hoc opuB, liic labor est, ut sic ex 

terntus et contusus lege possit sesc interum engere (t dacere lam satis 
contntus et contusus sum, satis misere udliMt me tempus legis lam 
tempus est gratiae et audieiidi Christi Ego, mquit, si diutius vixero, 
emendabo vitam meam, hoc et hoc faciam, vel ingrediar monastenum, 
parcisBime vivam contentus pane et^aqua, nudis pedibus incedam, etc Hic 
nisi omnino contrarium feceris, hoc est, nisi ublegaveris Mosen cum lege 
sua ad securos et indurates et apprehenderis in istis pa\aribus et hor* 
ronbus Christum possum, cruciflxum, mortum pro peccatis tuis, actum 
est plane de salute tua” (Luther's Werke, Weimar, Hermann Bohlans 
1911, Vol 40, pp 479-90 — namely the comment on Gal III, 19) 
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T was strictly interrogated as to the day and hour when he ex- 
perienced the new birth ” * And, as we all know, John Wesley 
and the early Methodists made more of this than even the earlier 
Puritans As a matter of course this view of the nature and 
necessity of conversion was brought to America with the rest 
of the Puritan theologv', and in the early 18th century it 
found great reinforcement at the hands of Jonathan Edwards, 
whose large influence in evangelical theology has made it dom- 
inant in certain orthodox circles ever since ® 

The important difterence between our two groups of conver- 
sion cases, and the reasons for this difference, must now be per- 
fectly plain It IS an odd fact, however, that some of the lead- 
ing writers on the psychology of conversion have been only 
dimly aware of this difference or its cause, and in fact have 
built up their norm and based their descriplions on the second 
type rather than on the first Coming thus to the aid of 
Luther, Edwards, and Bunvan, thov have accepted the conven 
tions of theology as the principles of human nature * 

2 History of England Volume I, Chap Til 

8 Edwards’s sermon^ were full of the need of oon\irMion and of emphasis 
upon its emotional nature and his practice was to work upon the feelings as 
strongly as possible This mctliod he defended at length in his “Thoughts 
on the Revival of Religion in New England’ (see esp Part III), and in 
more systematic and theoretic fashion in hi« ‘ Treatise concerning Religious 
Affections” In this work he de^otcs twenty fi\e pages to showing that 
“religion consists much in hoh affection,” and especialJj emphasizes the 
view that the true feelings of conversion are of a purely supernatural 
sort and are entirely different from any other experiences Bee pp 137- 
38 of the 1821 Edition of tht “Treatise” (Philadelphia, James Criasy) 
Mrs Burr points out that “in the medij»val ca^^es of conversion the mvs 
tical and visionary manifestationH aie nearer to tho normal life and the 
conversion crisis itself is less easily defined ” A marked change comes 
with the sevpntwnth and eighteenth century pietists The contrast is 
due, in her opinion, to the change that had taken place in men’s views 
of the natural and the supernatural worlds in the interval — “ Religious 
Confessions and Confesaantb,” 2%-97 

♦ Starhuck, indeed, acknowledges the fact that conversion is really 
“spontaneous ai^akening and storm and stress cnstaUized into a dogma” 
But the reader of our chapter on Adolescence will remember how natural 
Starbuek regarded the “conviction” period of stoim and stress — quite m 
line with the evangelical dogma of Original Sin , and after the sentence 
concerning conversion just quoted from him he adds “ Theology takes 
these adolescent tendencies and builds upon them, it sees that the essential 
thing in adolescent growth is bringing the person out of childhood into the 
new life of maturity and personal insight It accordingly brings those 
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Not only have some influential writers on the psychology of 
religion pronounced what we may call emotional conversion per- 
fectly normal , following the lead ot theolog} and basing their 
analysis chiefly on cases whose course has been determined by 
theological preconceptions, they have systematized the emotional 
conversion process into regular stages and have taught the nor- 
mality of “conviction” and the necessity of “surrender.” 
Starbuck’s respondents liad a great deal to say of their sense 
of sin, and it natiirallv plavs a large part in his description of 
the pre-conversion e\[K‘rience While he emphasi/es the fact 
that voluntary effort it used before the conversion is often help- 
ful, he insists in quite oitliodox fashion that in the majoritv of 
eases it must he given up at last if conversion is to he achieved, 
one’s efforts at that time being worse than useless James 
seems to go farther than Starhiiek While he iccogiiizes two 
types of conversion, the volniitarv and the involuntary, he re- 
gards the former as relatively unimportant (apparei tly because 
It IS “ less interesting ”), and also relatively lare In the fol- 
loiiing passagi* he Ini' sought to eomh'nsi' his own view and 
Starbiiek’s on the pioeess of coiivcision 

“Of the volitional type of conversion it would be easy to 
give ejsamples, but they aie as a rule less interesting than those 
of the self-surreiidei tvpe, in vvhieli tin' subconscious effects are 
more abundant and often startling I will therefore hurry to 
the latter, the more so because the difterenee between the two 
types IS after all not radical Even in the most voluntarily 
built-up sort of legeiieratioii there are passages of partial self- 
surrender interposed, and in the great maioritv of all cases, 
when the will has done its utteimost towards bunging one close 
to the complete unification aspired after, it sicuns that the very 
last step must he left to other forces and performed without the 
help of its activity In other words, self-surr^der becomes 
then indispensable ‘ The peisonal will,’ says Dr Starbuck, 

‘ must be given up In iiiany cases relief persistently refuses 
to come until the person ceasus to resist, or to make an effort in 

means to bear which will intensify the normal tendencies that work in 
human nature It shortens up the period of duration of storm and stress ” 
(Op cit , p 224 ) The work of theology in producing conviction and con- 
version IB thus regarded as a perfectlj normal process and one that merely 
hastens the regular processes oi Nature herself 
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the direction he desires to go ’ . Dr. Starbuck gives an 
interesting, and it seems to me a true, account — so far as con- 
ceptions so schematic can claim truth at all — of the reasons 
why self-surrender at the last moment should be so indispensa- 
ble To begin with, there are two things in the mind of the 
candidate for conversion first, the present incompleteness or 
wrongness, the ‘ sin ’ which he is eager to escape from , and, sec- 
ond, the positive ideal which he longs to compass Now with 
most of us the sense of our present wrongness is a far more dis- 
tinct piece of our eonseiousness than is the imagination of any 
positive ideal we can aim at In a ma]ority of cases, indeed, 
the ‘ sin ’ almost exclusively engrosses the attention, so that con- 
version is " a prore‘i<; of airat/ from sin rather than of 

striving towards righteousness " A man’s conscious wit and 
will, so far as thev strain towards the ideal, are aiming at some- 
thing only dimlv and maecuratelv imagined Yet all the while 
the forces of mere organic ripening within hiiji are going on 
towards their own prefigiired results, and his conscious strain- 
ings are letting loose suhconscioiis allies behind the scenes, which 
in their wav work towards rearrangement , and the rearrange- 
ment towards winch all those deeper forces tend is pretty surely 
definite, and definitely different from what he consciously con- 
ceives and determines It mav eonsequentiv he actually inter- 
fered with (jammed, as it were, like the lost word when we seek 
too energetically to recall it) by his voluntary efforts slanting 
from the true direction ” ^ 

Not all the psychologists who have written on conversion have 
gone so far as James and Starbuck in justifying the conventions 
of evangelical theology , hut as none of them have drawn any 
sharp distinction between what may be called the moral and 
the merely emotional types, the upholders of the Bunyan-Brain- 
erd process have, for the last dozen years, (whether justifiably or 
not) been jubilantly bailing the psychology of religion as their 
loyal ally in support of the necessity of conviction and helpless- 
ness.® It IS for this reason thatti have treated conversion at 

» “ The Varieties of Religious Experience,” pp 207-09 
“The Rev R H K Gill, PhD, combines this point of Mew with the 
popular notion about the “ suhliminal ” in the following remarkable sen- 
tence, explanatory of conversion 
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what must seem to the reader such tedious length For I do 
not 111 the least share the view indicated above In the first 
place I believe eoiiveraiou of (he violent type is by no means so 
common or so normal an experience as most treatises on the 
psychology of conversion would lead one to suppose It is, of 
course, a perfeetlv genuine phenomenon but its occurrence is 
confined chiefly to certain exceptional individuals whose person- 
alities have become ineipientlv “ divided ” either because of real 
moral delinquencies, or unusually high ideals, or unfortunate 
surroundings, or because of some native nervous instability 
In tlie great majoiitv ot casts detailed by religious writers or 
reported from questKiniiairos, the violence of the experience is 
in part induced bv the suggestions of a conventional theology 
and in part is pnrclv imaguiarv, existing m expression rather 
than m experience I veiitiue to estimate that at least nine out 
of every ten “convcision cases’’ reported in recent question- 
naires would have had no violent or depressing expenmee to 
report had not the individuals in (piesticn been brought up in 
a chuieli or a eomniiiiiitv wbidi taught them to look for it if 
not to cultivate it With most religious people conversion (of 
the genuine moral sort) is a giadiial and almost imperceptible 
process, with an occasional intensification oi emotion now and 
then during adolescence llanv, perhaps most, religious 
adolescents have a numhei of these emotional experiences which 
may last for a few iiiorneiits oiih oi for da_\s and weeks In 
churches whidi lav no special emphasis upon conversion, such 
as the Roman Catholic, the (Jrcck, the Fiiitanaii, and the Epis- 
copalian, as 111 most non-Christian leligions,’ no great notice 
IS taken of these periods of excitement The emphasis in the 
Catholic Church is on outer acts and on ctiaracter budding, 
and as the young person is not directed to watch liis emotional 

“The anxietj about the inttnded moral reform and the^contmued agony 
of penitence, filling the mind for a period of time, helps the consuetudinary 
evil mindedness to be lost in the Biihliminal self,” (“The Psychological 
Aspects of Christian Experience,” Boston, Sherman, French 190,5, p 41). 

■ Bhagavan Das for example, i« treating of conversion in bis oun re 
ligion (Hinduism) majses but little of the emotional crisis For the Hindu 
the one great thing is apprehension of the truth — “ The Psychology of 
Conversion” (Adyar, T P H 11117) 
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experiences he seldom finds any of stiikmg importance. Some- 
times the first communion rouses an emotional excitement, but 
both the Church and the individual regard this as precious in- 
deed but only incidental, and as merely one of many religious 
experiences In those denominations, on the other hand, in 
which the subjective is emphasized as against the objective, and 
which teach the necessity of “ a conversion experience,” some 
one of the many emotional stirrings of adolescence is singled 
out as the conversion, and the others are igiioied and largely 
forgotten * 

One word more concerning “ eon\ iction of sin ” and sur- 
render of effort — two factors ot conversion winch have been 
so enthusiastically championed by both evangelical theology and 
popular psychology By both, I sav, for the truth is that the 
theologians and certain wntms on the psychology of religion 
have cooperated unknouingh to form a vicious circle which it 
IS difficult to avoid The theologians by their teachings have 
induced a largely artificial form of experience, and the 
psychologists coming after, haic studied the experience thus 
induced and formulated its laws, thus making Science verify 
Theology. There is little rcallv good evidence for the asser- 
tion which James quotes appioiingly from Starbuck that con- 
version IS “ a proccsi of struggling away from sin rather than 
of striving toward llghteou^n(“Ss ” In cases of the Bunyan- 
Brainerd type, to be sure, the James-Starbuck view holds in 
fact it was reached exactly on the basis of the Buiiyan and 
Brainerd cases and those influenced by them But in cases of 

8 Starbuck’s assertion that though lonversion is often induced by the 
ology “ it shortens up the period of storm and stress,” is in one sense borne 
out by his figures, and coirobomted t<i some evtcut b\ the ftut that in 
Hinduism (according to Bhagavan Das) the age of emotional crisis if it 
eomes at all is later than in (.'hrigtiaiiiU But this by no means estab 
lishes the normality and desirability of the methods by which conveision 
IS induced, for it must be remembered tliat tlie storm and stress period 
which conversion shoitens is itself often induced by the same conventional 
theological ideas which bring about the final emotional e’cperience The 
unreasonableness of singling out one eniotional crisis as the supreme and 
decisive turning point of life and tnstsHn^/ that this representa (he noimal 
process comes out plainly when one considers how commonh depression and 
other B\mptums of ‘stoim and stress” return after ‘ conversion,” even 
among orthodox oases See Mrs Burr’s enumeration, op cit , p 318 f 
The choice of one emotional seizure among many m usually almost arbitrary 
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really significant conversion it is rare indeed that the attention 
of the indiMdual is iivoted on his own sinful nature or his gaze 
turned chiefly upon the past There are a number of cases of 
conversion in the New Testament but m not one of them does 
the sense of sin play an important jiart No better record of 
real conversions is perhaps anywhere to be found than Harold 
Begbic’s “ Twice Bom Men,” “ and in not a single case there 
reported is there anything really compaiable to the “ conviction 
period” of theology — and psvchology' These men had all 
been great sinners, but most of them seemed to think very little 
about their sins — sui prisiiigly little from the reader’s point 
of view The reader iniariably has a much deepei sense of 
their sin than they have themselves And m the few cases 
whore they are conscious of guilt it is always some particular' 
crime that they have iii mind, and nevei that indefinite sense 
of having done they know not what uliieli so troubled poor Biin- 
yan and his modern iinitatois It is not sin that tioubles them . 
but miserv, and the chief thing that fills their consciousness and 
brings about the change is not a struggle away from sin but a 
striving toward something new They want to be respectable 

York, iUncll l‘J 00 One ini;;ht add to the (ase'^ cited many 
of the most famous (onvcr^ions of Christian histor\ to show how unim 
porlant a lolo tlio “ tom i< turn ” phenomenon often plays There is no 
trace of it, for example, in St Paul’s coinersion Undoubtedly much was 
going oil in the background of Paul’s mind which doe^ not come out in 
the account and which is hinted at In his aubsequent descriptions, but 
this stems to have been a t|ucstu>ning of In'! own position and a seeking for 
new light rather than anvthing that tan properh be described as “con- 
viction of Min as tliat term is used bv the theologians who have formu 
lated the evangclital tvjie of tonversion Geoige FoxV rase may be held 
up as one in wliith tonviction led to rtal conversion but it will be noted 
that the ‘ troubles” to whith Pox refeis in his Autobiographv , so far as 
thev were more than physiological, were concerned with the evil condition 
of the world quite as much a« with the sins and dangers of his own soul 
Moreover his rescue came ab'Uit not through the intensification of the 
feeling of guilt nor bv the ic'^ignation of effort, but chtefly through an 
“opening” which gave him a new insight into the possibilitv of a perfect 
moral life thiough the help of Uhiist (See Professor Tones’s edition of 
his “ Autobiography,” Philadelphia Ferns and Leach 1001, Vol I, esp pp 
6fi-85 ) But the conviction doctAne rehe“ most of all, after Bunyan’a 
case, upon St Augustine In this, however, it is trusting to an untrust- 
worthy support For while Augustine felt “conviction of sin,’ it was not 
of the Bunvan Brainerd type, but the recognition of a perfectly real and 
definite form of indulgence which for a long time he could not bring 
himself to give up See the Confessions, esp Book VIII, Chapters 6-12 
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and decent Begbie gives it as his opinion and as the opinion 
of the most experienced workers of the Salvation Army that 
desire for good is absolutely essential to conversion 
A study of Begbie’s cases, moreover, shows no less conclu- 
sively that the surrender of effort is by no means an essential 
to conversion. It is plain indeed that such a passive attitude 
may be very helpful in cases of the Bunvan-Brainerd type where 
the whole question is one of achieving a certain desirable feel- 
ing state the wished-for calm can often best he attained by giv- 
^ ing up all effort, quite on the analogy ot the process of falling 
asleep But when the ami to be achieved is the giving up of 
old evil habits, the acquisition ot new insight, the revolution of 
one’s ideals, jiii eposes, values, and eharacter, then effort is of 
the utmost importance There must indeed be surrender — 
surrender of the old purposes and loves, the old self, surrender 
in this sense is the very essenee of eonversion But while effort 
alone can seldom bring this about, it is, (as Starbuck points 
out ”) one of the most important means of bringing about the 
new insight or the resolution of values which makes surrender 
possible This was seen in the eases of Ardigo and Tolstoi and 
of the two Indians, and it eoines out very plainly in Begbie’s 
men Here tliere is no suggestion of wliat one occasionally 
finds so emphasized m the conventional report “ I had to stop 
trying first” The inipoitant tiling m almost every case was 
not to stop trying but to he()iii tiving I emphasize this as I do 
because the notion that he who aspires to conversion must give 
up trying to help himself seems to me one of the most dangerous 
fallacies that theology has eier slipped into It is perhaps the 
most deplorable aspect o-f that whole view of eonversion that has 
tended to hold up the artificially induced misery of the Brainerd 

WP 185 Thia 19 also the coneluBion of the workers at Briar Brae 
Lodpe, New York It is a long cry from Briar Brae lodpe to the Buddhism 
of Japan, jet it 19 interesting to note that m the process of conversion as 
laid down in the Mahavana, the emphasis is all upon joy, intellet tu.il 
enlightenment and moral progress, with practically no reference to the 
sense of sin The moral elements stresoed are all positive, and consist in 
self-training, unselfishness, and lofty aspiration 

ri Starbuck, though insisting that at the final crisis effort is harmful, 
recognizes fully the value of effort before the crisis 
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type, and even the pathological morbidity of the Bunyan type, 
as norms for the imitation of earnest Christians 

It IS of course true that effort alone is not sufficient , the man 
must want to be saved before he makes the effort The attain- 
ment of moral selfhood means the acquisition of now purposes 
and new tastes, and as it is perfectly plain that there is no 
forcing of tastes, it follows that no amount of effort alone will 
bring one the new love that is needed Chronologically speak- 
ing, therefore, effort is a secondary factor But when the new 
tastes and purposes are acquired much still remains to be done. 
New insight, perhaps, must be gained or old habits overcome, 
and here effort is of great importance In some ca'-es of con- 
version the renewed and persistent effort of the individual who 
has had just one fascinating glimpse of the possible new life, is 
the really dominant factor m the explanation of the great change 
that comes about in his character A case of this sort will be 
found in a note at the foot of this p.tgc 

Effort, of course, is not the onlv helpful factor at this stage 
Quite as often the explanation of the moral transformation 
brought about is to be sought for in physical and environmental 
changes — provided always that the desire for a better life is 
really present The workers in Briar Brae Lodge, New York^A" 
report transformation of lives chiefly by these means The vie- 

12 The following account was given me hv the Rev Ernest B Hart, a 
young minister and former student of mine who preached at the meeting at 
which the subject was converted 

“ Ihe subject, a worthless good for nothing drunkard, about forty-two 
years old, was looked upon by all who knew him as about the poorest 
specimen of manhood He * happened ' into a meeting one Sunday evening 
and went out a converted man He took with him a clear vision of what 
might be in his life if he let Ood enter it But (and this was his peculiar 
attitude) he realized that his life wa** bad, and tlu first thing for him 
to do was to ovenome his bad habits before having anything to do with 
God He therefore swore ofl the drink habit, and after a long struggle 
entirely overcame the desire for drink (He has never daunk a drop from 
the time he left the churth that night, and it has been nearly three 
years ) He did this entirelv by hie own efforts, not once asking God to 
help him It was up to h\m to overcome And he did it He tells me 
that after he had, by force of ♦sill, conquered the bad habits, he then 
allowed God to enter his life But he felt that before he could ask God 
to be his God, he must rid himself of his bad habits To-day he is an 
upright, exemplary citizen, looked up to and respected by people in general ” 
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tim of drink who has been permitting his family to starve is 
taken from his evil surroundings, sent for a while to the hos- 
pital, then invited to the Lodge for a few weeks of rest where 
he comes to feel that some respectable people respect and care 
for him , and then after a month or two in the country he is sent 
back to work at a new job and reunited with his family, and 
after the process he is often a new creature 

But, as has been said, if the amelioration of physical condi- 
tions IS to be useful, and if effort is to be even thinkable, there 
must be on the part of the individual himself a genuine desire 
for a new life. The problem is therefore to make the new 
life seem to the sunken man or woman both desirable and possi- 
ble Sometimes the misery that results from poverty and crime 
is enough to make the man long for something better And if 
at such a time he falls in with kind people, like the Briar Brae 
Workers, the new life may ,soom to him within his reach and he 
may, consequently, make the necessary effort toward his own 
reform In such cases we may and do have real conversion 
without the assistance of anything specilically religious With 
the hardened sinner things are seldom so simple and some 
stronger influence must be appealed to if the man’s life and 
character arc really to be turned round Falling in love at a 
critical moment can sometimes do this, patriotism may, but 
as a fact the great power for the transformation of life that 
dwarfs all others combined is ridigion For religion deals with 
the deepest questions and the most abiding values, and it holds 
out to the desperate man who has lost all hope m himself or in 
human help, the promise of supiernatural and unfailing assist- 
ance This fact comes out most strikingly m Begbic’s eases 
Especially does religion make real to these men the possibility 
of a better life Among most of them dissatisfaction with 
their old life had already been roused by the sufferings of 
poverty or the hard hand of the law,'^ hut they had no hope 
in anything better till they saw with their own eyes what re- 
ligion had actually done for some j)f their number, or were con- 

IS Cf also the case of Mr Fletcher m James’s “ Varieties ** Mr Fletcher 
got rid of the evil habits of anger and "Korry hy being convinced in an 
argument that it was possible to do so (P 181 ) 

n* In several of Begbie’s cases it seems to have been the misery of im- 
prisonment that gave the first impetus to ^eir conversion 
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vinced m some way that God — and certainly God alone — 
could save them Thus “Jack” the drunkard is induced, on 
some pretext, to go to the Salvation Army meeting “ He stood 
in the front of the standing pack which ecciipied the back of 
the hall, listening He saw men who had heen prize-faghters, 
criminals, tramps, and petty thieves standing clean and happy 
on the platform, speaking of the joy that had come to them with 
conversion, and explaining that conversion meant a surrender 
of man’s mutinous will to the will of a God all-anxious to care 
for them Again and again came the assurance ‘ However 
bad any man here nia> feel himself to be, however hopeless and 
ashamed and lost he may feel, he has oiilv to come out publicly 
to this penitent form, kneel down and ask God for Ills mercy, 
to have the load lifted oft his soul and to feel himself strong 
in the strength of Almighty God to overcome all his tempta- 
tions ’ ” 

The “Army” insists on a pidilic declaration of one’s deter- 
mination to lead a new life, and wisely For this act helps to^ 
clench the selt-aiiri(>ndei wliieli, il it were pnrelv subjective and 
seeret, might well be disregarded at the next temptation The 
public avowal both brings to the new convert the eiicuungeraent 
and moral support of the eomiminity, and also holds constantly 
before his mind the fear ot its censure should he give up the 
struggle “ You must come to the meeting to-night,” says the 
old convert to the new, “ and vou must go to the penitent form 
and say out lovd that vim’ie sorrv, that vou want new life ” 

It IS no wonder that when the new convert has taken this pub- 
li( stand and feels himself, 3oelet^, and God all united in the 
struggle for the hettei life, tlieie should come into his heart 
a great joy and peace It is in part the peace of passing out of 
a state of indecision into the assured stability of having every- 
thing settled To have one’s mind “ made up ” after long un- 
certainty IS always a relief, and when there gdhs wuth it the 
conviction that refuge is now to be found from the worst mis- 

16 PP 251-52 » 

lap 204 

11 Few better examples of this are to be found than among the exulting 
expresBions of the early Buddhiet monka — many of whom were, in a Benae, 
atheistic 8ee Mrs Rhya David’s translation of the "Pgalma of the Early 
Buddhists** (London. Frowde 1913), passim 

m 
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cries of sin, that freedom from the devil of drink, and super- 
natural help in keeping on the straight and happy path, are 
now assured, great joy is the inevitable result But in the really 
religious cases there is often still more reason for j'oy, for the 
convert feels the presence of a new friend who loves him and to 
whom he is endlessly grateful and whom he is coming to love 
, passionately In many cases getting converted means falling 
in love with Jesus, 

Many entire cases of conversion, therefore, and many of the 
details of all conversions are to be explained by familiar facts. 
There are some aspects of conversion, however, not so easily dis- 
posed of The transformation is sometimes so sudden as to be 
startling,^® and so complete as to suggest some physiological 
change in the organism Begbie cites several cases in which 
drunkards of years’ standing become free from tlie drink habit 
seemingly at one stroke, and turn from lives of criminality to 
eager service of others Cases of this sort have driven both 
theology and psychology to search for explanations somewhere 
outside the field of ordinary' mental occurrences Theology has, 
of course, had recourse to the supernatural, and psvcliology to 
the subconscious And there is no doubt that if the subcon- 
scious be given a sufficiently wide interpretation, psychologv is 
justified in looking to it for the explanation of these striking 
phenomena. Experiments with anu'sthetic subjects,’® experi- 
ments lu post-hypnotic suggestion and with those pathological 
cases which Freud, Prince, Sidis and others have made so 
familiar, where a buried complex produces various psychical 
disturbances, — experiments of these and other types show much 
the same sort of sudden rise of ideas, convictions and emotions 
not to be accounted lor by the normal consciousness as is to be 
found in the conversion of St Paul or of Alphonse Ratis- 
bonne Writers on the psychologv of conversion are tbere- 
jfore pretty well agreed that cases of this sudden sort always in- 
/volve subconscious influence The most generally accepted 

18 James gives a number of striking examples in Lecture X of the 
“ Varieties,” and Mrs Burr adds a great many more (op cit , Chap VII) 

18 See almost any treatise on abnormal psychology, eg, Binet*s “Alter- 
ations of Personality” (New York, Appleton 1903), esp Chap VIII 
28 See pp 223-226 of the “ Varieties ” 

21 Cf for example, James’s “Varieties,” pp 233-41, and Starbude, 
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theory is that ideas and emotions coming into one’s mind by 
ordinary diannels and soon forgotten sink into the subcon- 
scious — whether we regard this as a co-conscious or merely as 
the back-ground and marginal region of the mind, or even as 
the purely physiological and unconscious — and there germin- 
ate, associating with themselves increasing emotional complexes 
and tendencies to action, and gradually traiisloim one’s tastes 
and values, until the day of ripening comes, when suddenly the 
complex rises to consciousness and dominates it, and the man 
finds himself a new creature, and loves what once he hated 
But though psychologists are prett y well agreed in attributing 
cases of this sort to the action of the subconscious, they aie, as 
we have seen, far from united on the question how this “ sub- 
conscious action ” should be interpreted A laige number (eg 
Coe) use the term subconscious here to mean the frankly un- 
conscious mechanism of the nervous system Others (e g. 
James) seem to regard the subconscious as a co-eonsc’onsn''ss — 
a genuine doubling of the stream of thought being here in- 
volved, either as a normal condition or as an ineipientlv ab- 
normal disaggregation of consciousness due to emotional ex- 
citement On this interpretation one mav picture the ideas 
and emotions of the primarj' consciousness acting bv suggestion 
on the secondary stream and there germinating and growing till 
at last they force themselves into the jirimarv stream once 
more Dr Morton Prince has still another explanation for 
striking and sudden conversions, which (alls for no doubling of 
consciousness but merely for a lapse of memory and a retention 
of emotion 

“ Psychology of Religion,” Chap VIII Professor Coe has shown that slid 
den con\erBion is much more likely to take place in subjects with an active 
“subliminal’’ than is the case \Mth more normal persons See “The 
Spiritual Life,” Chap Til 

22 Many of our most important decisions are made for,«s in this way 
A friend of mine, foi example, ^ells me of his choice of a profession which 
came about quite in the style of a sudden conversion For two years he 
had pondered the question and could not come to a decision One night 
after going to bed it came into hi# mind “ like a shot ” that he was going 
to be a lawyer, and after that the question w as never raised again 

2* Popular writers, carrying suggestions from James much farther, surely, 
than he would have approved, have made much of this view, and given 
it a new theological interpretation by connecting the subconscious with 
the Divine 

2* His famous patient, Miss Beauchamp, in a state of ill health and 
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Cases such as that of Miss Beauchamp and M. ETatisbomih 
are, of course, rare , hence whether or not we are ever justified 
in appealing to a doubling of consciousness, one can at any 
rate get on very well without it in interpreting most cases. As 
a rule, if not invariably, an interpretation of the subconscious 
which identifies it with the marginal and the unconscious is 
ample for purposes of explanation 

But the suddenness of conversion is not the only difiicult thing 
to explain The stiiking victory over evil habits of long stand- 
ing which sometimes comes about through conversion is per- 
haps quite as hard to understand, — as it is certainly very much 
more important James’s siiggestnc essav on the “Energies 
of Men,” and Sidis’s experimental investigations with neu- 
rotic patients ““ points tow'ard the presence m eaeh of us of 

despair, went into a church to pray While praying all was suddenly 
changed, without her knowing why ‘ She became hlled with a great emo- 
tion of joyousness and well being A great feeling of peate, restfulness, 
and happiness came over her ” She came away feeling strong and believing 
herself well, and above all convinced that she had had a Visitation, and 
so determined to enter a convent and beiome a nun Bv hypnotizing her 
Dr Prince was able to discover what had really happened, which was 
thiB “While Miss Beauchamp w-as communing with herself (and in her 
depressed state) her ejes became lived upon one of the shining brass lamps 
in the Churoli She went into a hvpnotic or trance like state of which 
she has no memory In this state her eonsciouvness was made up of a great 
many diseonneeted memories each raemorv being accompanii'd liv emotion 
There were memories of a religious character and these memories were ac- 
companied by the emotions which they had originally evoked (all being of a 
peaceful and joyous charadcr) After a short time Miss Beauchamp 
awoke and on waking all the memories wliiih made up the consciousness 
of the hypnotic state were forgotten At fust her mind was a blank so 
far as logical ideas were concerned She thought of nothing definite and 
yet she was filled with emotions They were the same emotions which 
belonged to the different memories of the hvpnotic state These emotions 
persisted ” Soon after, they began to call up congruent ideas of a re- 
ligious nature, and, knowing nothing of the time gap and the trance 
state or of the memories which had produced her new emotions, she 
naturally regarded the great contrast between her former depression and 
her present joy as of supernatural origin, and felt herself converted and 
cured (Op cit , pp 344-50 ) This explanation of Miss Beauchamp’s 
sudden conversion, it will be noted, might apply perfectly well to tnkny 
a ease like that of M Ratisbonne An& if thibi interpretation be the true 
one, it 18 plain that we shall have eubstitutcd alternating consciofis states 
for CO consciousnebS ones, and no doubling is therefore required 

86 Philosophical Retnew, XVI {1P07), 1-20 Reprinted in his posthumouii 
“Memories and Studies” (New York, Longmans 1911) 

26 See esp “ The Psychotherapeutic Va^ue of the Hypnoidal State ” 
Jour of Abnormal Psychology, IV (1909-10), 151-7L 
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reservoirs of energy not ordinarily used, which at tunes of crisis i 
or by means of psychological devices may be “ tapped ” — with 
results that are to say the least very striking. The letters which 
Sidis prints from former patients whom he has cured by his 
“ hypnoidal ” process lead very much like the testimonies of 
converts at an “ experience meeting ” And it is quite com- 
prehensible tha '■ the new confidence and peace which a religious 
conversion brings might act iijxm tired nerv es in much the same 
way as the resting and recupeiating influence of the hypnoidal 
state 

But the most important thing about conversion is of course 
the change of chaiactei tliat so often results — the change, in 
fact, which invariably results in every genuine conversion 
And, this too, as a rule, perhaps alwavs, requires reference to 
the subconscious‘or the unconscious for full explanation, whether 
the conversion be sudden or gradual But the subconscious 
process which brings about flu* uulv new birth is seldom of the 
sensational sort so dear to populari/ers of psyschology and cer- 
tain “ up-to-date ” theologians It docs not consist in the bur- 
rowing and mining of subconscious ideas and the splitting and 
doubling of coiisciousiiess, it is, instead, merely tlie undramatic 
change of values wliicli the most normal and common-place 
of us notes at work within hiniscdf in almost every epoch of life, 
hut particularly during the period that leads from childhood to 
maturity Wlicn von were a ehihl voiir favorite music was 
Dixie played by a hiass liaud , and Beetlioven from a symphony 
orchestra seemed painfull v stupid Now Dixio and the band 
leave you indifferent, but to hear an orchestra rendering the 
Fifth Symphony is ori<' of tlie gieat delights that life lias 
to give When and how did the ehaugc come * You may be 
able to tell when was the first time von enjoyed Beethoven, it 
may have come to you at some concert as a revelation But 
more likely you can give no fixed date, and certainly you can 
name no one special cause The great cause was the whole of 
your musical education and stjjl more the whole of your mental 
development It was an unconscious process certainly — if you 
like, a “ subconscious ” one, but it involved nothing mysterious 
and Freudian There was no idea of the beauty of Beethoven 
that lodged in your sublinjinal, dug its way down, germinated, 
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caused occasional uneasiness on the surface, flowered below 
ground, and suddenly shot up into the primary consciousness 
in an explosion, like a torpedo from a submanne. And yet the 
new taste for Beethoven was certainly the product of subcon- 
scious forces. 

The same thing is true of religious conversion It follows 
the same laws as the change of taste , because, m the last analysis 
it 18 itself a change of taste — the most momentous one that 
ever occurs in human experience It is an " V mwerthung alter 
Werihe ” , and all the processes and experiences and lessons 
of life are involved m it. 
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CKOWD PSYCFrOLOOY AND REVIVALS 

The phenomena known as religious revivals are among the 
most interesting tacts of crowd psychology The complex and 
varied forma winch they taki', the striking and at times momen- 
tous results which the> achieve, as well as the skilltul methods 
employed by the mastci artists who occasionally direct their 
course, naturally attract I he attention ot the psychciiogist and 
w'het his curiosity as to (he psychological principles of tlieir 
explanation 

This explanation, if I am not mistaken, is to lx‘ found in 
the laws of rhythm, on the one hand, and what is known as 
crowd psychology on the other Rhythmic action is one of the 
most fundamental characteristics of the human mind In fact, 
as Herbert Spencer has pointed out, it is not confined to the 
mental sphere but dominates all life and much even of the 
action of inorganic natiue ' The processes of the human body 
aie a seiiea of complex and interrelated rhythms, and these 
affect the whole background of consciousness and color all 
our thoughts and feelings They lange all the way from 
regular and rapid processes such as the heart beat up to more 
or less irregular recurrciiees with time spans of weeks or 
months Our mental life not only is deeply affected by all 
of these physiological processes, but carries the principle of 
rhythm (with or without bodily correlate) still farther, imitat- 
ing constantly the swing and return of the pendulum as long 
as life lasts Hunger and satiety, sleep and waking, exertion 
and repose, excitement and relaxation, enthusias^a and indiffer- 
ence, follow each other with almost the certainty, if without 
the exact regularity, of day and night and the revolving sea- 
sons It would be odd, therefore, if so fundamental a human 
characteristic as religion should fail to be influenced by this 

1 See chapter X of Part II of hia “ First Principles ” (4tli Ed ) eap 
sections 85, 80, and 87 
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deep-seated human characteristic, and as a fact, the religious 
consciousness is as rhythmic in its action as anj other aspect 
of the human mind The truth of this is confirmed by the ex- 
perience of nearly every religious man and woman whose re- 
ligion IS something more than the performance of conventional 
acts and the acceptance of a conventional creed , and the more 
intense one’s religious experience the more is its rhythmic na- 
ture likely to be felt The mystic life as a rule oscillates from 
times of inner emotional warmth to periods of outer activity 
or even of emotional “dryness” And, not to speak of the 
mystics, all those who hai e known what it means to be “ on the 
heights ” in any sense or to any extent, know also that one 
cannot remain there long 

The historical religions have been quite aware of those psy- 
chological facts and have often aeted upon them in seeking to 
direct the religious life One ot the hooks that make up that 
collection of rules of the ancient Chinese, the Li-ki, going hack 
no one knows how far into antiquity, prescribes a semi-annual 
retirement for religious reflection, and inculcates the lesson that 
the rhythms of human life should imitate the rhythms of the 
Universe (the “ Tao ”) ^ In similar fashion the Buddha di- 
vided the jear into two periods, during one of which he and his 
disciples went forth on missionary journeys, while in the other 
they retired and spent the months in meditation The “ Chris- 
tian Year,” with its great emotional seasons and sacred days 
for recollection and contemplation, is the expression given by 
the Christian Church to the rhythmic needs of the human heart ; 
and the recurrent holy seasons and holy days of Hinduism ex- 
press the same universal demand Perhaps the most obvious 
illustration of this pendulum-like oscillation of the religious 
consciousness is to he found in the Christian Sunday, the Jewish 
Sabbath, and the Mohammedan observance of Friday A 
further testimony' to this human need for religious refreshment 
at recurrent intervals for society as well as lor the individual, 
IS the belief so fundamental to Buddhism, Jainism, and Mo- 
hammedanism that new revelations of the truth have been 
needed and have come historically at more or less regular 

2 Book V, passttn, esp Part II, 5 15, translated in S B £ Vol XXVII 
(Oxford Umv 1886) 
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periods, because of the gradually failing faith of men. It is 
to be noted that these revelations, brought b^ successive Bud- 
dhas, Tirthankaras, or prophets, are not regarded as revelations 
of new truth, but as the rejuvenation of men in their living 
belief in the old truth and in their practice of it 

But the religions have not been satisfied with making a place 
for the rhythmic recurrence of religious sentiment in the 
hearts of their individual followers Many of them have made 
use of the forces of social suggestion to reinforce nature, and 
hence has resulted not merelv the religious refreshment of 
lonely individuals, but group movements in which many in- 
dividuals have joined, each one influencing the other so as to 
make the religious revival much more intense than could be the 
ease if the individual were left to himself and to the ordinary 
rhythms of the religious consciousness Even verv primitive 
peoples furnish excellent examples of this In his admirable 
work on revivals Davenport has given a detailed description 
of the phenomenon as found among the American Indians.* 
The ancient Greeks, — who were surely far removed in culture 
from the primitive natives of North America — showed an 
equal propensity to revivals of an exceedingly emotional type. 
The cult of the Thracian Dionysos seems to have been intro- 
duced into central Greece and nourished there largelv through 
the use of what might be called “ revival mootings ” — and these 
of a very emotional and exciting sort ^ The annual celebration 

8 “ Primitive Traits in Religious Revivals” <New York, Macmillan 
1906) Chap rv 

♦ Thej' are described bv Rohde as follows “Die Feier ging aut Berg 
hohen vor suh, in dunkler Kacht, beim iiiisteten Licht der Fackelbrllnde 
Lfirmende Musik erscholl, der schmetternde iSohall eherner Berken, der 
dumpfe Donner grosser Handpauken und dazw'ischen hinein der ^ zum 
Wanhsinn lockende Einklang ’ der tieftonenden Floten, d%ren Seele erst 
phrygiBche Auleten erweekt hatten Von diesei w’llden Musik erregt, tanzt 
nut gellendem Jaiichzen die Schaar der Feiernden Wir horen nichts von 
OesUngen ru soUhen hess die Gewalt des Tanzea keinen Athem Denn 
dies war nicht der gemesMen bewegte Tanzschntt, in dem etwa Homers 
Gnechen im Paean sich vorwdrts schw'ingen Sondern m wtlthenden, wir- 
belden, stUrzenden Rundtanz ei!t 4ie Schaar der Begeisterten Uber die 
Berghalden dahin Meist waren es Weiber, die bis zur Erschdpfung, in 
diesen Wirbeltdnzen sich umschw'angen , seltsam verkleidet sie trugen 
‘ Baasaren,’ lang wallende Gewa.nder» wie es scheint, aus Fuchspelzen 
genuht, Bonst Uber dem Gewande Rehfelle, auch wohl Horner auf dem 
Haupte Wild Uattern die Haare, Schlangen, dem Sabazioa heilig, halten 
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of the Eleusinian Mysteries had certain features of a decidedly 
revivahstic nature,® and the intensity of religious feeling thus 
deliberately aroused in a large group of believers brought spir- 
itual refreshment to the individual, who was able to go in the 
strength of it many days The modem Vaishnavism of India, 
and especially of Bengal, has repeatedH been 'characterized by 
the deliberate arousing of group emotion through revival meth- 
ods Chaitanya, the Vaishnava reformer and missionary of the 
16th Century, was a master in the art of producing religious 
excitement, through the use of exhortation, song, and even 
dance,* and the sect founded by him, which is to-day perhaps 
the moat popular and eiithnsiastic religious body in Bengal, 
still makes use of the emotional methods of revival which he so 
skillfully practiced' Judaism, like so manv other vital re- 
ligions, telt the need of occasional jieriods of special religious 
refreslmumt, a need to which there was over found some John 
the Bajitist leadv to lespond with his exhortation, “ Repent, for 
the Kingdom of Heaven is at hand ” It is hardly necessary 
to add that witlnn Chnstianity even so non-evangelical a body 
as the Roman Catholic (’hurcli, at more or less regular intervals, 
carefully conducts deliboratelv planned revival meetings, 
(known as “retreats’’!, in which both the rhvthmic demands 
of human nature and the torees of social psychology are laid 
under contribution to stimulate the religious life of the com- 
munity and of its indivulual members 

As I pointed out in the beginning of this chapter, the psycho- 
logical explanation of these violent movements of social religion 
IS to be sought not only in the rhytlimic nature of the human 

die Hand**, sie echwingen Dolclie, odcr Thyraosatabe, die unter dem Epheii 
die Lanzengpitze \erlKTgen So tobon sie bie zur aueseraten Aufregung aller 
Geftihle, und im ‘hoihgen Wahnainn ' atUrzen Bie Bich auf die zum Opfer 
erkorenen Thiere, pacUen und zerreieaen die eingeholte Beute, und reissen 
mit den Zdhnen das blutige Flcisch ab, das sie roh verschlingen ” 
(“Psyche,” Tlibingen, Mohr 1903, Dritte Auflage, Vol II, pp 9-10 ) 

B Cf Prof Hdidl’s artide refernHl to m a preceding chapter “ Die Bekeh 
rung in klasaiechen Altertum,” (Zeitschnft f Relspsy III), esp pp 384- 
89 , 

6 See Sarkar’B “ChaitanNa's PilgrimageB” taken from a 16th Century 
biography, the Chaitanj a chant amrita Translated by J Sarkar, pp 166, 
308-09 

TSee MacmcoPs “Indian Theism” (Oxford University Press 1916), 
p 132 
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mind but also in the general principles of crowd psychology. 
It IS ne^iessary, therefore, at this point to say a few words upon 
the latter subject Since the appearance of Tarde’s “ Laws of 
Imitation ” ® it has been customary with many writers to treat 
of the psychology of the crowd as if it were essentially different 
from the psychology of the individual, and to refer to imitation 
or suggestibility as if it were almost created by the presence of 
the mob. If we examine these phenomena, however, we shall 
see that they are plainly characteristic of the individual out of 
the crowd as well as in it, and that they arc. moreover, by no 
means so simple as much mob psychology takes them to be It 
will hardly do, therefore, merely to say that man is endowed 
with an instinct of imitation or suggestibility, and stop with 
that.® For, as a fact, wc can go further As we have seen, 
there is no specific instinct of imitation both imitation and biig- 
gestibility themselves are complex phenomena into whi'di sev- 
eral factors enter Perhaps the most fundamental of these, as 
was pointed out in a previous chaptei, is the tendency of every 
mental content which holds the attention to get control of the 
motor centers and thus to work itself out into the action of the 
voluntary muscles — a tendenev comnionlv referred to as dy- 
nainogenesis and ideo-motor action Another factor in sug- 
8 1892 

As Prof Bentley has well said, ‘ Ruggeslion. domination, etc , are — 
until they are empirically dehned — sheer ab^itractions u-^ted as agents or 
forces They are precisely analogous to the facnJtxps of the eighteenth 
tentury” (“A Preface to Social P«\ < liologj^ ” Psychological Mono- 
graphs of the Psy Pev , June 1010, p 11 ) 

i‘>Ib is only fair here to point out that the very existence of such a 
thing as ideo motor action has recently bitn denied by competent ps)rholo 
gists — notably hy Professor Thorndike in his presidential address before 
the American Psychological Assodation in 1013, (“Ideo Motor Action,** 
published m the Psy Rev for March, 1013, pp 91-U)6) This is, of 
course, not the place for a detailed discussion of the subject, but I may 
at least say that Professor Thorndike’s presentation of his side of the case 
has left me quite unconvinced If we maintain ideo-motor action in 
reference to the voluntary muscles only and if we refrain from insisting 
that the idea which prompts the movement must be hie the movement, 
Professor Thorndike’s criticism of •the doctrine will be robbed of most of 
its weapons Certainly the weight of authority is still greatly upon the 
side of the doctrine as propounded by James (See the “Principles of 
Psychology,’* Vol II, pp 522-28 ) I am not sure, moreover, that the 
difference between Professor Thorndike and the majority of psychologists 
on this subject is so great asjie thinks it, for by admitting what others 
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gestibility J8 the tendency of the mind to accept as true every un- 
contradicted idea which stands before it — in other words, the 
phenomenon of “ primitive credulity ” So far as I can see, 
these related modes of mental action are hardly further analyza- 
ble, and depend directly upon the structure of the nervous sys- 
tem and the very nature of the human mind. But they do not 
fully account for what crowd psychology calls imitation or sug- 
gestion For not all the ideas or actions suggested to the mind 
get an equally powerful hold over the attention To understand 
fully the force of suggestion and imitation we must refer to 
the additional fact that man is by nature and instinct a social 
being He is so made that suggestions coming to him from his 
fellows possess a peculiar power over liis attention and hence 
master his beliefs and his actions as no others can Based as it 
18 on forces so fundamental as those we have been considering, 
the power of social suggestion is very great over all minds In 
more developed and complex natures, however, it seldom seems 
dominant, because in a sense it defeats itself Within an edu- 
cated mind no one idea or motor impulse is long without rivals 
for the control of attention The rival ideas thus tend to in- 
hibit each other, and either to prevent action altogether, or to 
give time for cool consideration of all relevant issues before 
action is taken or adherence to belief finally gi\en In more 
primitive minds this inhibitive power is largely lacking, and 
any idea that comes from a source possessing prestige or power 
over 'the attention is likely to master the entiie mind and control 
the muscles of the body 

call ideomotor action in cases where instinct or habit are involved he 
has left room for something very like conciliation At any rate, the kind 
of ideo*motor action which he has left standing by this admission is prob 
ably quite as much as is needed for the purposes of our chapter 
For a discussion of this see Chapter X of this book 
12 Animals are, of course, particularly good examples of the power of a 
certain limited kind of suggestibility, obeying as they do quite automati* 
cally and obviously any suggestion in line with their instinctive interests 
The hypnoti 2 ed person is a better example of social suggestion Certain 
very primitne and iIl-organi?ed individuals, especially among the lower 
races, are almost equally suggestible An excellent example of this as 
found among the Malays is given by Sir F A Swetenham in his “Malay 
Sketches’’ (New York, Lane 1899), in which (among other striking cases) 
he describes the hypnotic e^ect produced upon some of the natives Iiy the 
sight of stones being thrown into the water So great was the force of 
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It hardly needs saying, therefore, (although, considering the 
past history of the “ suggestion ” doctrine, it perhaps had better 
be said) that human nature in a crowd is the same as human 
nature everywhere else, and that there are not really two psy- 
chologies, the individual and the social The acts which men 
perform when in association with others grow out of the funda- 
mental forces that control their action when alone VTiat the 
pieseiiee of the crowd does is to emphasize certain factors al- 
ready piesent, which it is able to do because of man’s peculiar 
sensitiveness to social stimuli It does not create suggestibility, 
but it does increase it This it docs in two ways’ (1) by 
weakening or banishing all inhibitory tendencies, and also (2) 
bv increasing the doniinanee over attention possessed by the 
central idea or impulse These are, of course, but two aspects 
of the same thing, but for the purposes of exposition it may be 
well to consider them separately 

There are many wavs m which the presence of a crowd tends 
to break down the inhibitions both of action and of belief which 
ordinarily influence the minds of its members One of the 
less important of these ways is to be found m the limitations of 
the individual’s voluntary movements produced by the close 
proximity of many others As the control of one’s muscles 
and the consciousness of moving them as one wills is an im- 
portant factor in the sense of personality and of freedom, the 
loss of this power in a elosely packed thiong diminishes the 
sense of independence, produces a feeling of helplessness, and 
thus diminishes to some extent the force of those inhibitions 
winch m freer physical conditions might oppose the suggestions 

tins sugfidstion upon their \er> primitne minds that one man after another 
felt compelled to dive into (he water, until finally they begged that no 
more stones should he thrown , 

IS Professor Dewev has w'ell pointed out the absurdity of the older view 
of suggestion and eonscioiisness, whieh made individual and Bocial psychol 
ogv almost antithetic “ As a concrete illustration of the absurd results to 
whuh this antithesis led, it is pirhaps sufficient to refer to those bizarre 
writings on the psychology of the crowd in which it was assumed that 
the psychology of the individual left to himself is reflective and rational, 
while man’s emotional obsessions and irrationalities are to be accounted 
for by the psychology of association with others.” (“The Need for Social 
Psychology Psy Itev XXIV, ,TuIy, 1917, 268 ) 

i«A fact pointed out In Sidis, in “The Psychology of Suggestion” 
(New York, Appleton 1909),^ 299 



172 THE EELIGIOUS COHSCIOUSlSrESS 

of the crowd Much more important than this loss of volun- 
tary movement is the increased sense of power which one gets 
by being a member of a great throng The consciousness of 
the force of united action makes obstacles seem slight which to 
the individual alone would seem insuperable In the bright 
lexicon of the crowd there is no such word as fail The sense 
of responsibility, moreover, is correspondingly weakened. The 
individual is hidden hy the mob and therefore safe, no one 
can find and punish him Only the crowd is responsible and 
the crowd is big and strong and need not fear Hence the or- 
dinary inhibitions of piiidence and propriety are thrown off, 
and the individual may act as a primitive being who has not 
reached the stage of reflection 

But the crow’d may intensify an idea or impulse in the mind 
of one of its members not onlv indirectly but directly This 
it does by the large number of sources of suggestion which it 
brings to bear upon him The normal individual may easily 
withstand suggestions from one or two souiees if they be not 
too strong But when these suggestions are multiplied by fifty, 
by one hundred, by ton thousand, many a man succumbs This, 
as has often been pointed out, is one of the secrets of advertis- 
ing I can with equanimity and self-control read the sign “ Use 
Sapolio It Floats,” and thereafter go my way undisturbed 
I can see it displayed in shop windows and resist it But when 
I find it impossible to enter a trolley car without being told 
that in Spotless Town nothing else is used, when I cannot 
open a magazine without being informed that hand sapolio is 
the only thing that will make me respectable, when I cannot 
walk the streets nor stroll into the country without being re- 
minded by placards in large letters that I am really no gentle- 
man because I have as yet failed to provide myself with that 
sine qua non. of decency, my conscience finally speaks out, and 
I yield In the words of Mr Dooley, “ I belave anything at 
all if ye only tell it to me aften enough ” This principle of 
the force of repetition is of course seen to an immeasurable 
extent in the suggestions which the members of a crowd make 
to each other A belief or impulse or emotion is propagated 
in a crowd by geometrical progression Each member is influ- 
enced by each and influences each in turn, and so the contagion 
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sweeps through the throng, the emotional impulse to action or 
to belief often becoming very nearly irresistible 

The members of a crowd, therefore, tend to be more sug- 
gestible, more primitive m their reactions than they would be 
by themselves The higher and more complex faculties are 
temporarily weakened by the influence of large numbers of like- 
minded fellows, and the more fundamental and simple reactions, 
no longer inhibited, have things their own way As Le Bon has 
pointed out, men differ from each other most in inttdlect, mor- 
ality, ideas, and least in animal impulses and emotions , hence 
the greater the power of the crowd the more do its members come 
to resemble each other, the things in which they differ bmng laid 
aside Emotion and imagination become veiy prominent, while 
the critical ]udgment becomes weak Hence the occuircnce of 
collective hallucinations and the extreme impulsi\enc«s and 
credulity of ciowds, their lack of higher rational, racial, and 
prudential control, their cowardice and their courage, their 
cruelty, heroism, and self-devotion 

The characteristics of crowds (in the psychological sense) 
which we have been discussing are all manifest in the religious 
crowd which one finds in every intense rev’val The pioduction 
of these characteristics is, in fact, the first condition of a suc- 
cessful revival, as is well known bv every cflicient evangelist 
You cannot get up a revival in cold blond It is not a thing 
to ho done as you saw wood or write a sermon You may col- 
lect a great tliiong of people — as vou do in fact Sunday after 
Sunday — and still not have a “ psveliological crowd ” The pe- 
culiar conditions of like miiidedness, of great suggestibility, 
of emotional excitement, and of absence of inhibition which 
characterize a psychological crowd arc not to be brought about 
merely by getting people together ’’ So long 5.S your congre- 

15 Emotional and impulsivr* contagion of this sort ih not confined to 
human orowds Tennent givpH an example of it in a herd of elephants 
(“Cevlon,” London, Longmans 1S0O, Part VllI, Chap IV) A case of 
the same phenomenon among hordes is cited hv Sidis, op cit, p 314 
Cf Le Bon> “Ihe Crowd” (V>ndon, linwin 1903), passtm 
It must be remembered, however, that the people who assemble to 
hear a revivalist are, as a rule, partly prepared in advance to be good 
“ crowd ” material, being chosen out from the community by a process of 
natural selection Their very presence, moreover, in the church or audi 
tonum or “ tabernacle,” with its many suggestions and influences does 
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gation is just a collection of individuals who retain all their 
inhibitions you may preach to them and reason with them 
and perhaps convince them of vaiious facts, but you cannot 
have a revival. In the phrase of evangelical theology, the heart 
is not awakened and there is no overmastering sense of sin and 
no “ conversions ” , in psychological terms there is no increased 
suggestibility and loss of inhibition Practical religious work- 
ers and “ revivalists ” know just as well as do the psycholo- 
gists what IS lacking and what must be done to bring about 
the desired result The first condition is that a state of mental 
strain, expectancy, and subdued excitement should be induced 
throughout the community This may come about naturally 
and without anyone’s intending it, or it may be deliberately 
brought about through the initiative of individuals It is the 
sine qua non of a successful revival The community and the 
religiou.s gatherings of the communitv must be transformed 
from mere collections of individuals into psychological crowds, 
the condition of liko-mindedncss must be indueed This is to 
be done in various ways The thouglit of the community may 
be focussed on the one topic of the coming reiival, and the 
mysterious and supernatural power which is expected to mani- 
fest itself therein Thus a state of subdued excitement and 
intense expectation is induced which tends to inhibit critical 
reason, worldly ideas, and .selfish purposes, and to prepare the 
mind for the unquestioning acceptance of wonderful things and 
for the complete suirender of purely individual aims ** 

A beautiful illustration of this process is to be found in the 
very fragmentary account preserved in the book of Acts of the 
first Christian revival ■ — the day of Pentecost The little 
Christian community believed that Jesus had appeared to cer- 
tain of their number and had bidden them assemble in Jerusa- 

much toward changing the audience from a mere physical aggregate into 
a crowd An excellent discussion of the influences here involved will be 
found in C H Woolberts paper on “The Audicme" (P'<v Monographs of 
the Pay Rev XXI, No 4 June, 1*116, pp 37-54) See also Helen Clark’s 
“ The Crowd ” in the same number < 

18 I do not wish to imply by the foregoing that preparation of the sort 
described is m any way improper It is often the easiest means to a 
very desirable end As Stanton Coit has pointed out, a religious move 
ment need be none the less spiritual because organized See his '^National 
Idealism and a State Church,’’ pp 17-18 
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lem and wait together until some mysterious token of His pres- 
ence and power should come Just what this should be they 
probably did not picture — it was quite vague, but the feeling 
was strong that some strange, supernatural event was to occur 
As the days went hy in mutual influence, the feeling increased 
by geometrical progression Each one made the suggestion to 
his neighbor and received it back two-fold They held constant 
meetings m which thev talked the matter over with each other, 
prayed oyer it, and thus mduced a state of like-mmdedness and 
mutual suggestihilitv which transformed them (in all rever- 
ence be It said) from a collection of individuals into a genuine 
“ psychological crowd ’’ “ And when the day of Pentecost was 

fully come they were all with one accord in one place ” Notice 
the distinct as-'Crtion of like-mmdedness And then came the 
expected The cloiuL somehow burst, the old inhibitions 
which may have bound them to then old lues were gone, every- 
thing was siirrcndcied to the will of God. and a tide of emotion 
and devoted loyalty swept over them which they had never 
knmvn before, the lesults of which will end only with human 
history 

The same sort of expeetanc\ and suppressed excitement is 
the herald of most great revivals This was notably the case 
with the revival of 1S.57 which grew out of the mental strain 
resulting from the financial ciisis, a psychological condition 
utilized by the six persons who instituted the daily Fulton St 
prayer-meeting’’’ The revivals it Edwards and Whitefield, 
and in more recent times of Hoodv and the great Welsh revival 
illnstiate the same preparatory process The early meetings in 
Billy Sunday’s revivals, with their elaborate advertising and 
their sensational attractions, ar(> deliberate attempts to prepare 
the community and the audience for efforts t» be made later 
on to induce men and vomen to “hit the trail ” The small 
group meetings held by local leaders before the arrival of the 
revivalist aim also at the same psychological result The au- 
dience with which he is to, deal ninst be transformed into a 
psychological crowd before he can really play upon it 

10 See Prime, “The Power of Praier” (New York, Scribner 1859), esp 
Chap II 

■“> In a little book called “ Pentecost or the Revival of the Work of 
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The methods used m the revival meeting itself are -well 
known Public prayer unless made by one who has the art of 
arousing emotion to an unusual degree is not very useful and 
may weary the audience, hut the singing of hymns carefully 
chosen and in which all unite is exceedingly efficacious, and its 
value is not overlooked bv those who know the technique of 
revivals The hymn has two great advantages In the first 
place all can take part in it, the emotions which have been swell- 
ing up in the hearts of the individuals can thus be given vent 
The man can sing as loud as he likes and thus express himself 
Thus it comes that the liymn is especially valuable for both 
suggestion and auto-suggestion By singing out at the top 
of his voice the sentiments and ideas which the revivalist de- 
sires to instill into him, each member of the audience suggests 
them to himself, in the technical meaning of that phrase And 
he also at the same tune passes on the suggestion to his neigh- 
bor The whole audience thus acts upon each individual in 
the audience and so acts and reacts upon itself, thus spreading 
the desired suggestion by geometrical progression Each in- 

(tod,” written in I860 (Morgan and Chase Jx)n(lon) l)\ the Ruv George 
Wilkinson, the reader will hud a vers clear-sighted presentation of the 
methods calculated to bring about th< psvihological condition requisite 
to a successful revi\al The author of (ourae writes j)urel^ as a the 
ologian and practical religumn worker, hut shows much insight into the 
psychological principles concerned See al'^o Frver’s ‘ Psychological As- 
pects of the Welsh Re\ual” (P S P K XIX, 86-87) 

21 Thus Wilkinson says “As nothing relating to the proper (onduct 
of the worship of God should he d<em(*d unimportant or unworthy of 
regard, so attention should be given to the vntjxvg Souls have been con- 
verted by means of the hi/mns^ care therefore should be taken to select 
those which are suitable llegaid should ol«o be had to the manner in 
which they aie gucn out They should he read with intelligence and 
feeling, that they may not be meaningless and unimpressive ITie tunea, 
likewise, should be adapted to the words, and such as all can sing with 
ease” Op cit , p 68 The singing of hvmns by the congregation was one 
of the most striking features of the late revival m Wales, and one of the 
chief instruments m rousing the desired religious enthusiasm M dc 
Fursac who went over from France to watch the revival from the purely 
psychological point of view writes of the singing as follows 

“On a I’lmpression de quelque chose /]ui vous prend tout entier, vous 
gtreint et vous p^nfetre on dprouve le sentiment religieux par excellence, 
le sentiment d’une r4alit^ sup^rieure depassant les realitds sensibles il 
semble que la conscience affranchie de I’e«!paee et du temps prenne contact 
avec I’absolu” (“Un Mouvement Mystique Contemporain,” Pans, Alcan, 
1907, p 56 
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dividual algo feels the strength and power of the whole back of 
him, reinforcing Lis good resolves and his religious faith, and 
inhibiting all that opposes them And secondly, the fact that 
the hymn involves music makes it a peculiarly fit tool for pro- 
ducing and communicating emotion Music is essentially emo- 
tional and may often bring one into a mood which no amount 
of preaching could induce Emotion is especially desirable at 
revival meetings, for it is one of the best tools for breaking 
down inhibitions, and filling the mind with some idea or impulse 
congruous to the emotion The music of the hymns found in 
a revival hymn book, oi chosen by the revivalist, is of an espe- 
ciallv emotional nature It is far from intellectual It must 
not be melancholy tlifnigh it may bo sad, and it must not be gay 
though It may bo joyful Above all it must not be difficult anil 
it must be catchv It must Ix' of the kind that runs on in 
the head and sings itself And it must be verv decided in its 
emotional coloring, so that the m(>re iniisie itself niav alone 
arouse the particular emotions of awe, repentance, hope, etc , that 
th(‘ revivalist seeks to bring about This heightening of emotion 
may often be a most wortliv aim, and I sjieak of it not at all 
to bring reproach upon tlie singing of Ininns The impulse 
which the revivalist is usually seeking to induce is complete 
devotion to the will of God, — an impulse that is often in- 
hibited in the individual bv selfish and niiwortliy motives If 
now the mind can be so filled with leligioiis emotion that all 
these inhibitions shall lapse into the backffround or be clean for- 
gotten and only the desire to do God’s will remain, the result 
not only may be excellent, but may lead to turther steps which 
shall mean genuine and lasting conversion 

The aim of the revivalist’s sermon or address is seldom to 
convince the reason by logical arguments A» the revivalist 
knows perfectly well, most of his audience is already convinced, 
so far as intellectual acceptance is concerned, of all his doctrinal 
points, and if they were not he could hardly hope to make any 
great effect upon them by logic, and if he should do so it would 
have only a logical effect in changing their creed The trouble 
with his hearers is not in their heads but in their hearts, not 
in their creed but in their emotions and impulses and actions 

*2 Cf “ Brighten the Come* ” — the favorite hymn of all Billy Sunday’s 
audiences 
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Somehow he must act upon their minds in such a way as to 
control the whole man, to give him emotions so intense that he 
shall never forget them and that he shall look upon life from a 
new point of view, and readjust his whole system of values. 
Hence it is not logic that the revivalist needs to know but 
psychology, and hence also he is quite justified in not making 
his address a cold logical argument 

And so every revivalist makes a large part of his address an 
emotional appeal, playing upon the hearts of his bearers, throw- 
ing in a bit of humor now and then to keep the attention of 
the less interested, iiitroduciiig many a pathetic story to bring 
tears to the eyes, getting the audience more and more under his 
sway, and finally leading up to a well planned climax which 
brings things to a crisis Many emotions are thus induced, but 
the two most often used in revivals arc fear and love In the 
days wlien belief in hell was much stronger than it is to-day 
fear was a very powerful instrument in the hands of the 
preacher To depict the fate of the lost soul in terrific terms 
and to point out that undoubtedly some sitting there would 
in a very short time be suffering those eternal torments was 
an unfailing means, m the hands of men like lonatlian Ed- 
wards, of driving all inhibitions out of one’s mind and making 
one cry out m despair, “ What must 1 do to be saved * ” To- 
day It IS rather love than fear that is emphasized — the love of 
the father for his prodigal son, the love of Clirist on the Cross, 
the picture of God stretching out his arms to the sinner, etc 

Another means of suggestion besides this powerful appeal 

23 The uee of fear m revivals together viith threats of hell fire are by 
no means things of the past As all ncTvspaper readers know, Billy Sunday 
IS very geneious with his brimstone and probablj- succeeds in terrifying 
Bome members of his audience An example of this sort of revival preach- 
ing from a less well known evangelist — the Rev B S Taylor — seems 
worth quoting here It is taken from an address delivered in 1907 in 
northern New York “ I preavh hell because Qod puts His special blessing 
on it, convicting sinners and sanctifying believers, arousing the Church to 
greater effort for the salvation of the perishing I preach hell because 
it arouses their fears, arrests their consgiencea, and causes them to reform 
their lives and habits Hell has been runmng for six thousand years 
It 18 filling up every day Where is it^ About eighteen miles from here 
Which way is itf FUratqht down — not over eighteen miles, down m the 
bowels of the earth” (“Death, Hell and Judgment,” God’s Revivalist 
Office, Mount of Blessings, Cincinnati, O, 1900 Republished m the Life 
Ltfie, July, 1907, p 4 ) • 



CEOWD PSYCHOLOGY AND REVIVALS 179 


to the emotions and the imagination, is affirmation and repeti- 
tion. Perhaps no one m the audience would deny the truth 
of Jesus’ words, “ Ye must be bom again,” but this intellectual 
assent to them has no influence on conduct When, however, 
the audience, by all the means thus far described, has become 
extremely suggestible and has come completely under the dom- 
inance of the preacher, his solemn affirmation and repetition of 
these words of Jesus throws a new light upon them, and they 
fill and dominate the mind as never before 

In what one might call the milder or more rationalistic type 
of revival meeting, the audience is at this point dismissed But 
revivalists who wish to use all the weapons of psvchology in 
saving souls are unwilling to let their hearers go home and 
make their decisions in the cold light of to-morrow’s reflection 
The iron that is now hot will not remain so long, and now 
is therefore the time to strike If the repentant sinner egn be 
got to put himself on record before his fellows by some overt 
act as being definitively on the Lord’s side, he will find in 
the coming days all the forces of personal pride and of social 
encouragement reenforcing liis weakening enthusiasm Hence 
the use of the “ mourner’s bench,” the “ anxious seat,” the 
“ sawdust trail ” Hence also the personal appeal at the close 
of the address or during the latter part of it, made either bv the 
revivalist himself or bv his assistants in the audience, to particu- 
lar individuals who seem on the verge of surrender The pro- 
cession of these converts up the “ trail ” to the “ mourner’s 
bench ” acts, of course, as a new and powei ful suggestion upon 
all who see them Hymns are now sung chosen specially for 
their suggestive effect — some of them seemingly written to 
jirodiice auto-suggestion What psychologieal means, for ex- 
ample, could be better adapted to the end in view than that 
hymn so commonly used at such meetings 

“ Just as I am without one plea 
But that Thy blood vias shod for me 
And that Thou^idst me come to Thee, 

0 Lamb of God, I come, I come ” 

Analyze this hymn and you will find it psychologically a mas- 
terpiece of auto-suggestion. In the first place, the very time 
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to which It 18 sung tends to arouse the desired feeling state and 
inspire ideas and impulses of self-devotion and love The verses 
describe exactly the feeling of sinfulness, hope, and love with 
which the revivalist wishes to fill the hearts of his hearers. And 
most important and elTective of all, each verse ends with the 
refrain “ I come, I come ” Between the singing of the verses 
the speaker savs in low and tender tones, “ Won’t vou come ' 
Come now ’ ” And then the audience sings “ I come, I come ” 
A more obvious case of auto-suggestion could not be found 
It IS of course the most suggestible who start the procession 
up the “ trail,” the most “ primitive,” the most impulsive, the 
least rational and responsible The appearance of slight ab- 
normal nervous phenomena in some of the more unstable mem- 
bers of the audience may also have a similar effect in increasing 
the power of suggestion In oiir day. to be sure, these extreme 
expressions of emotion (of which more later on) are pretty 
generally deprecated and may hate an inhibitory rather than 
a suggestive effect upon the beholders But in the palmy days 
of revivals they wore used as powi^rful implements by the 
practiced revivalist who knew how fo utilize them to the utmost. 
Thus J onathan Edwards writes “ The unavoidable manifes- 
tations of strong religious affections tend to a happy influence 
on the minds of bvstanders, and are found by experience to have 
an excellent and eridiirahle effect, and so to contrive and order 
things that others may have opportunity and advantage to ob- 
serve them, has been found to be blessed as a great means to 
promote the work of God ” 

Probably the great iria]ority of revivalists to-day deprecate 
the oeciirrcnce of such phenomena as those which Edwards and 
the men of his tune welcomed , but there still are a few — or 
at least there were very recently — who make the most of 
every aid, normal or abnormal, and who “ contrive and order 
things ” with all the success made possible bv their deep knowl- 
edge of psychology and their skill in applying it Professor 
Coe tells of one revivalist who practiced the most undisguised 

a* In a revival meeting in Mississippi a few years ago I found this hymn 
used in the manner deseribed, and with great skill 
25 “Thoughts on the Revival of Religion in New England” (New York, 
American Tract Society ) , p 260 
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and premeditated form of suggestion, calling out, when no one 
as yet had started for the mourner’s bench, “ See them coming > 
See them coming 1 ” And he adds, “ Now if a professional hyp- 
notizer should employ precisely the same means to bring sub- 
3 ects to the platform, he would probably succeed, though his 
power would go under some other name than preaching or 
oratory ” 

The effects produced by so powerful a force as a revival of 
the sort we have been studying may be, and usually are, both 
good and evil The power of su^estioii which it yields is sim- 
ply enormous and in the past it has often swept through whole 
communities and countries with a force of contagion hardly 
to be resisted The most hardened sinners and scoffers often 
yield to this mysterious force of social suggestion, this over- 
powering form of ideo-motor action They come to scoff and 
remain to pray Innumerable casi's of the sudden coinersion 
of depraved men and women in nwival meetings are recorded 
in the books, and not lufrequeiitlv we are assured that a real 
and lasting reformation of life has followed Many a man 
whose selfish and vicious instincts aie too strong for him to 
overcome by any amount of reasoning and good resolve has 
been set right once and tor all bj the tremendous power of a 
revival He has had a glimpse into a new realm of life of 
which be never dreamed before Mr \V T Stead writes as 
follows of the revival in which as a boy he was converted 
“ There is one point upon winch I think 1 may fairly claim to 
speak at first hand, and that is as to the efft“ct of that experience 
at Silcoats in 1801 upon iny whole life It is forty-three years 
since that revival at school The whole of my life during these 
forty-three years lias been influenced by the change which men 
call conversion which occurred with me when L was twelve. 
Other spiritual experiences 1 have had and hope yet to have 
But the fundamental change came to me then My life has 
been flawed with many failures, darkened with many sms, but 
the thing in which there was good, which has enabled me to 
resist temptations to which I would otherwise have succumbed, 
to bear burdens which would otherwise have crushed me with 

2® " The Spiritual Life,” p 145 Cf also the case of Le Koy Suuder 
land, cited by Davenport, op cit , p 254-57 
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their weight, and which has kept the soul within me ever joy- 
fully conscious that, despite all appearances to the contrary, 
this is God’s world, and that He and I are fellow workers 
in the work of its renovation — that potent thing came into 
my life then and abides with me to this hour, — my one incen- 
tive in this life , my sole hope for that which is to come ” 

One who should fail to recognize the great service which re- 
vivals have done in stirring and reinforcing the religious and 
the moral life of many men and women, especially in the cen- 
turies before ours, would show little comprehension of the 
subject The revival is a center of enormous power and this 
power often works mightily for righteousness. In the word? 
of Mr C C B Bardsley, “ well-known facta are seen trans- 
figured with the new light , doctrines which have been mechani- 
cally professed for jears suddenly appear as intimate realities 
and are invested with a new and wonderful wealth of meaning , 
worship becomes communion , jirayer and praise, from being 
formal utterances on the lips, become the expressions of the 
overflowing desire and adoration of the heart ” 

Unfortunately, the enormous power of the revival is not 
always directed wholly toward ends so desirable as those just 
described. The power of suggestion which characterizes^t, 
once let loose, may produce effects that hardly tend to edifica- 
tion These questionable and abnormal effects are, indeed, very 
much less common than once they were, and are steadily de- 
creasing Yet they are by no means a thing of the past, and 
the danger of them is ever present once the psychical force of 
the revival has been induced They have formed, moreover, so 
striking a characteristic of the great historical revivals that they 
deserve some attention here For purposes of exposition they 
may be viewed under three heads, — namely as the breaking 
down of inhibition (1) to emotion, (2) to action, (3) to belief. 

The letting loose of emotion is so obvious a result of the 
revival that we need not dwell upon it It is brought about 
by all the elements of the meeting; — by the presence of others, 
by the prayers, especially by the hymns, and by the sermon ** 

27 “ The Welsh Eevnal ” (Boston, pp 12—13 

2s “ Revival, the Need and the Possibilities ” (laondon, Longmans 1916), 

p 21 

2s Among more primitive communities, eig, with the southern negro — 
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The value of this emotional incitement will depend on the na- 
ture of the emotion aroused and on the use made of it. It 
may be a decisive force m the struggle of higher ideals over 
lower tendencies, and may thereby carry the individual over 
some turning point in his life and thus largely determine his 
destiny and usefulness On the other hand to appeal to the 
emotions upon questions wliere only reason and evidence are 
leally relevant is to found one’s house upon the sands The 
immediate results mav pile up fine figures of conversion and of 
increased church iiicmbership, hut the seeming growth of the 
rcdigious community, thus brought about, will lie verv unsound. 

The breaking down of the oidinary inhibitions to action and 
the corresponding reinforcement brought to various motor im- 
pulses by the excitement of the revivil needs no special treat- 
ment here, and many illustrations of it will probably occur to 
the reader — such as the preaching of Peter the Hermit, the 
“ Children’s Crusade," contemporary methods for raising money 
at church meeting!', for inducing dnukeis to sign the pledge 
and young men to promise to join the church or go upon mis- 
sions There is, however, one peculiar expression of the ab- 
normal impulsiveness sometimes pioduced by revivals which 
deserves some corisuleration here, both because of its rather 
striking nature, and also liecause of its continual reappearance 
at various times in the histoiy of Christianity, from the days of 
the Apostles down to our own time I refer to glossolalia, or 
“ speaking with tongues ” 

It consists in this that under the pressure of great excite- 
ment one or more individuals begin to express their emotions 
by pouring out a broth of meaningless syllables, which they 
and those around them take to belong to some unknown lan- 
guage This gibberish of syllables and new-madik sounds is of 
course not all invented on the spur of the moment Try to 

the sermon is almost entirely an emotional affair It contains practically 
no ideas, no attempt at reasoning, it is merelj an excited endeavor to 
rouse the emotions Thus in one negro revnal meeting which I attended 
in Mississippi the preacher intoned •his address, — sang it on one or two 
notes What he said was merely a concatenation of misquoted and irrele- 
vant Bible verses, quite detached, but the result was considerable If 
he had spoken in Chinese and used the same intoning or singing method, 
his results would probably have been about as great 
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talk nonsense for five minutes and you will see why. Some 
real words will now and then come out. Especially will this be 
the case with those who think they are speaking some language 
not their own and who happen to know a few words of some 
other tongue In the vollev of meaningless sounds which they 
pour forth they will be pretty sure to include specimens of 
whatever foreign tongue they know and now and then a word of 
their own language This being the ease, it naturally happens 
that by-standers who are thoroughly convinced that this col- 
lection of sounds really means something and is inspired by the 
Holy Ghost, will reeogiii/e a word occasionally and interpret 
the meaning of the whole accordingly And the interpretation 
IS of course still more due to intonation, gesture, the general ex- 
pression of emotion, and the conventional ideas uppermost m 
the meeting 

The frequency of this peculiar phenomenon is apparently due 
to two things (1) First the presence of an overpowering 
emotion altogether in excess of ideas “ Brethren,’’ exclaims 
a brothel in a New York camp meeting of whom Professor Coe 
writes, “ Brethren, I feel — I feel — I feel — I feel — I feel 
— I can't teW you how 1 feel, but O 1 iee\* I feel'”®'’ Feel- 
ing, on the other hand, is notoriously incommunicable in words, 
and on the other it is essentially explosive and must be expressed 
somehow So some brethren say “ I feel,” others, shout and 
sing, and others speak with tongues No words of any known 
tongue will exjiress their feeling, so to give it vent they 
use the words of an unknown ■tongue — (2) The other cause 
of this peculiar phenomenon is the powerful suggestion 
dented from the Acts of the Apostles and the writings of St 
Paul To speak in an unknotvn tongue is Biblical, and prob- 
ably most of those who indulge in it get the idea from the Bible. 
It 18 spoken of in the New Testament as a peculiar sign of the 
presence of the Holy Ghost Hence when one is sure from the 
intensity of one’s feelings that the Holy Ghost is within one, it 
comes into one’s head to express qne’s emotions by speaking in an 
unknown tongue 

The first occurrence of the phenomenon of which we have 
any record was at Pentecost It was a time of very intenso 

30 “The Spiritual Life,” p 215 
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religious exeitenient and suggestibility There had been days 
of oppressive strain and waiting, and at last the flood gates of 
emotion were opened and a great revival occurred Under the 
influence of this intense emotion some of the individuals started 
expressing their new-found joy either in some real language 
which they knew hut which was not their own or else in the 
same sort of meaningless syllables that are used by their imita- 
tors to-day Jerusalem, it must be remembered, was a decidedly 
community, and nearly every individual in this first 
Christian revival knew a great many words of other languages 
besides his own — it was impossible to walk the streets with- 
out hearing and learning them No great wonder then that 
the listeners, made credulous by emotional excitement and sug- 
gestion, should say, “ We hear them speak every one in our own 
language ’ The fact that it was taken as a sign of the pres- 
ence of the Spirit forced its ac< eptaiice upon the early Church 
as a recognized form of religious expression, and it is spoken 
of by St Paul as on a par with other “spiritual gifts” It 
seems to have been especially prevalent among the Corinthians 
And in giving them directions as to their meetings St Paul 
says “If any man speaketli in a tongue let it be by two or 
at most three, and that in turn , and let one interpret but if 
there be no interpreter let him keep silence in the church and 
let him speak to himself and to God ” It is interesting to 
note that Paul refers to speaking with tongues as a method of 
giving expression to the “spirit” (which 1 suppose one may 
understand, from a psychological point of view, to mean the 
feelings but not the understanding) “ Por when I pray in a 
tongue my spirit prayeth but mv understanding is unfruitful — 
What IS it then* I will prav with the spirit and I will pray 
with the understanding also ” The tone of tht^ passage shows 
that Paul, with his usual keen insight and good sense, tolerated 
rather than urged this kind of expression, — a fact which is 

Weinel, who has studied glossolalia iii the New Testament carefully, 
regards these words as an interpretative addition of the compiler of Acts, 
not based upon the sources but upon his false assumption that in “ speaking 
With tongues ” unknown but real languages were used “ Die Wirkungen 
des Geistes und der Geister ” (Preiburg, Mohr 1899), p 75 
32 See 1 Corinthians, XIV, 14 The feelings seem to have been regarded 
as inspired by the Spirit 
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■better seen in such a passage as I Cor XIII and XIV where he 
discourages the custom, saying, “ I had rather speak five words 
with my understanding that I might instruct others also, than 
ten thousand words m a tongue,” (XIV 19) , and, “ If I speak 
with the tongues of men and of angels and have not love I am 
become sounding brass or a clanging eymhal ” 

The phenomenon, however, has persisted all through the 
Christian centuries and crops out now and then (among the 
more primitive) at times of great religions excitement — es- 
pecially as a result of revivals It seems to occur most often, 
as one might expect, in rather polvglot communities, where 
every one knows some words of some foreign language I cite 
a few instances Mr 'W T Elhs, who vas sent around the 
world in 1907 to investigate Christian missions, came upon the 
phenomenon m India (a verv polvglot commuiiitv) among 
Hindu Christians, — and m fact returned a convert to its super- 
natural genuineness, though apparently without am careful in- 
vestigation In the same vear the phenomenon appeared m 
South America, Colorado, California, Maine, and several other 
states, and at about the same time in Norway, Germanv, Eng- 
land, and Switzerland As late as 1910 there was to my 
knowledge a considerable epidiunic of it in Chicago and Zion 
Citv And in fact the practice of speaking with tongues is 
probably to be found in some part of the United States nearly 
all the time 

*8 For a careful 8tud\ of the whole matter see Weinel, op cit , pp 71-101 
Ree the Literary Diqest for Fe)» 1 1008, p 157, quoting from the 

Preshyterxan Standard of Charlotte, N C also F C Henke’s “ The Gift 
of Tongues and Related Phenomena at the Present Dav,” 4 m dovr of 
Theol XIII, 193-95 For atcounts of \aiiouR recent cases see Zeitschrift 
fUr Rehgionsps^ehologu . ], S20 T*2 430-40, 470-71, The Open Court 
XXII, 492-08. Die Chriethche He// (Maihurg) for Mar 12, 1908, pp 272- 
276, Hie Heiligung (Steglitz). Heft Nr 110, Rubanowitsch’s Has heutige 
Zungenreden” (Neumtinster) , and Halline\er’s “Satan unter den Heili* 
gen” (NeumOn'^ter) The most instnntive ease of glossolalia I have 
found IS that of the German “Pastor Paul” /Editor of Die Heihgung **) 
whose ease is reported at length in his own monthly and also m Die 
Chnstheke Welt He had read with gre^at interest of the speaking with 
tongues in America and Norway, went to the latter country to see for 
himself and was deeply impressed, studied First Corinthians with care, 
and dnally on Sept 15, 1907, in a religious meeting the power came upon 
him also Singing “ in tongues ” has become one of his accomplishments, 
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More striking and certainly far more undesirable than speak- 
ing with tongues are the so-called “ bodily effects ” of revival ex- 
citement. They are of many sorts — and most of them thor- 
oughly pathological and disgusting Suggestion and excitement 
here become positively abnormal, so that the man ceases to have 
control any longer of his own nerves and muscles The simplest 
form perhaps is the “ powers,” common m the religious meet- 
ings of the southern negro, — and sometimes among whites 
The victim (for so we may call him) pimps about, or collapses 
into unconsciousness through religious excitement Extremes 

the tune of some familiar hymn getting itself filled out with new syllables 
in meter and rhyme Here is an example 

“Sthua ea, schua ea 
o tbchi biro ti ra pea 
akki lungo ta ri fungo 
u h hara to ra tungo 
latschi bungo ti tii ta ** 

Bv a comparison of these hvmns “in tongue^” (“in Zungen ”) with the 
German of the h\mn usually sung to the given tune, Pastor Paul has been 
enabled to dis(o\er the meaning of som< of the new words, and now rejoices 
that he has learned «»otne of the language of Heaven (“ tch habe etnas von 
der htmmUschen fiprache gelcmt ”) 

So far as I know there nothing go elaborate as this in America In 
1910 I was present at a religious meeting m Chicago in which the brethren 
and eepecialh the sisters spoke in tongues, but in these cases the speaking 
was almost invariably confined to evlaraations more or less long Never, 
so far as I knovv, has the American t\pe of glossolahu ventured into verse, 
although singing in tongues is not uniomnion By far the most detailed 
treatment of this suhiect is that by Emile Lombard, “ De la Glossolalie, 
thez leg premiers ehretuns at des plienoinenes similaires ” (Lausanne, 
Bndel, 1910) A description of the Chicago type of glossolalia, together 
with an excellent pscchologual nnalvsis, will be found in Dr Henkes 
article An interesting case of glossolalia connected neither with revivals 
nor with Christianity was investigated bv Prof James in 1895, who com- 
raiiiiicated to the Society for Psvchical Reseanh the account of the phe- 
nomenon written bv the subject himself It was diagnosed bv Prof James 
as “ a decidedly rudimentary form of motor automatism analogous to 
the scrawls and scribbles of an ‘undeveloped’ automatically writing hand” 
The meaningless words produced in this case were of course much like 
those ejaculated by a practiced speaker with tongues of the religious sort, 
and in fact (like Pastor Paul’s) were in verse as well as prose — C* A Case 
of Psvchic Automatism, including ‘ Speaking with Tongues’” P S P R 
XII, 277-97 ) 

35 Loss of (onsciousnesa was noli uncommon in the revival m Wales m 
the middle of the lOtli Century, — “sleeping cases ’ they were called A 
similar loss of consciousness took place occasionally under Finney See 
Davenport, pp 192-200 
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of this sort have been common in many revivals, an especially 
striking case being the “ rolling exercises,” “ jerks,” and 
“ barks” of the great Kentucky revival in 1800, I cite in a 
note the account of them given by Richard M'Nemar in 1807 
The Kentucky revival though extreme was by no means 
unique in its production of physical effects Similar scenes 
were common in the revivals under John Wesley and other 

30 “ The rolling exeroiaea consiBled in being cast down in a violent man 
ner, doubled with the head and feet together, and rolled over and over like 
a wheel, or stretched in a prostrate manner, turned swiftly over and over 
like a log This was considered very debasing and mortifying, especially 
if the person was taken in this manner through the mud, and sullied 
therewith from head to foot Still more demeaning and mortifying were 
the jerks Nothing m nature could better represent this strange and 
unaccountable operation than for one to goad another, alternately on every 
aide, with a piece of red hot iron The exernses commonly began in the 
head which would fly backward and forward and from side to side, with 
a quick lolt, which the per<ion would naturally labor to suppress, but in 
vain, and the more any one labored to stav himself and be sober, the 
more he staggered and the more rapidly his twitches increased He must 
necessarily go as ho was stimulated, whether with a violent dash on the 
ground and bounce from place to place like a foot ball, or hop round, with 
head, limbs, and trunk twitching and jolting in every direction, as if 
they must inevitably flv atunder And how such could escape iniury was 
no small wonder to spectators Bv this strange operation the human 
frame was commonly so transformed and transfigured as to lose every 
trace of its natural appearance »Somelmica the head would be twitched 
right and Jeff, to a half round, with such velocity that not a feature 
could be discovered, but the fate appear as much behind as before, and in 
the quick progressive jerk, it would seem as if the person was transmuted 
into some otlier species of creature The last possible grade of morti- 

fication seemed to be couched m the barhSy which frequently accompanied 
the jerks, nor were they the most mean and contemptible characters 
who were the common victims of this disgracing operation, but persons 
who considered themselves in the foremost ranks, possessed of the high- 
est improvements of human nature, both men and women, would be 
forced to personate that animal whose name, appropriated to a human 
creature, is accounted the most vulgar stigma — forced I say, for no 
argument but force could induce any one of polite breeding in a company 
to take the position of a canine beast, move about on all fours, growl, 
snap the teeth, and bark in so personating a manner as to set the eyes 
and ears of the spectator at variance” (“The Kentucky Revival or A 
Short History of the Late Hxtraordmarv Outpouring of the Spirit of God 
in the Western States of America,” by Richard M’Nemar, published in 1807 
and reprinted in New York by Jenkins Si 1846 ) The quotation above is 
from pp 64-66 

37 See his “Journal,” passim, but esp , April to October, 1739 Cf also 
Davenport, op eit Chap IX In the recent Welsh revival effects were 
noticed which seem to have been due to subconscious phenomena, — e g , 
hallucinations, “ photisras,” etc See Fryer, op cit pp 94-97 
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distinguished and venerated evangelists, and abnormal phe- 
nomena of much the same sort are still produced in certain 
American communities Nor were these unpleasant phe 
nomena generally regarded as deplorable, or explicable by na- 
tural causes Something supernatural was seen in them, and 
they were explained as the work either of God or of Satan 
Three of the older authorities on revivals from whom I have 
quoted, — Jonathan Edwards,^® Wilkinson,^® and M’Nemar — 
regarded them as the work of God, brought about for the purpose 
of saving souls This explanation has been pretty generally 
given up by revivalists to-d.iv,"*® — the Holy Spirit is no longer 
seen in the “jerks” But some evangelists i-till see in patho- 
logical phenomena of this sort some kind of supernatural power, 
attributing them, however, not to God but to the Powers of 
Evil This seems, for example, to be the position of Evan 
Eoberts, the great Welsh revivalist With the spread of 
psychological knowledge, however, evangidists are becoming 
more and more inclined to see m the abnormal phenomena that 
sometimes accompany revivals oiilv the results of over-wrought 
nerves and great suggcstibilitv It goes without saying that 
this IS undoubtedly the true explanation Great nervous ex- 
citement of any kind, but especiallv fear and jov, has to over- 
flow into the muscles somehow Thl^ is seen, as Davenport has 
pointed out, in the shouts and actions ot children, and in 

s8Eg the “holy rollers ’ An account of a phenomenon much like the 
“ jerks ” and occurring m a clergyman in 1907 will be found in Dr Henke’s 
article above referred to 
s" Op cit pp 258-59 
10 Op cit pp llfl-117 
n Op cit pp 33-94 

12 Not altogether Ihe clergyman who had the jerks in 1907 (referred 
to in Dr Henke’s artnlc), was very proud of them and regarded them as 
a mark of divine favor « 

*8 See the Zeitschnft f Eeligionspsy I 471 The 1907 revival in Kassel 
and other parts of Germany produced many of the common bodily effects 
These were attributed by some to God, by some to evil spirits, one au 
thority arguing learnedly for the latter hvpothesis because Daniel, Paul, 
and John fell on their faces, while those who spoke with tongues in 
Kassel fell on their backs' * 

8* So long ago as 1842 this view was taken by the very sensible anony- 
mous author of a little book already once referred to ■ — “ Revivals of Re- 
ligion in Scotland, Ireland, and Wales ” — ( published m Philadelphia by 
the Presbyterian Board), see pp 13 and 14 
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the expression of strong emotions generally in both animals 
and men. Emotions normal in amount and character find regu- 
lar channels prepared for their escape, but when the emotion is 
too strong or too sudden for the usual channels it takes unusual 
ones At such times the least suggestion, such as that of seeing 
some one else express himself by jerking or barking, takes pos- 
session of the indu’idual and determines the outlet for the nerve 
excitement, especially in persona of more or less primitive dis- 
position 

So much for the effect of revivals upon action and impulse 
We turn now to the third general result — namely the aboli- 
tion of inhibitions on belief, the banishing of the critical reason 
The extreme results which the less admirable revivalists seek 
are of course impossible unless the critical reason be quite in- 
hibited, and all evangelists alike seek (and quite rightly) to 
inhibit what they call the worldlv reason, the counsels of selfish 
prudence and mere material welfare When critical thought 
IS in whole or in part put to sleep through the influence of an 
emotional atmosphere of suggestion, it is surprising to see 
how audiences of very high intelligence can at times be reduced 
to a state of relative primitive creduhtt Examples are to be 
found m the meetings in which hundreds of young men and 
women are brought to bclieie absolutely in the “conversion 
of the world in this generation ” Arguments of course are used 
but these are not the only tools nor the chief ones The princi- 
pal thing IS to rouse what Leuba calls the “ faith state,” to put 
the audience into the emotional mood of belief Make the in- 
dividual want to believe with all his heart, make him feel that 
he ought to believe, and also that others around him arc believ- 
ing, and he will believe “ To doubt would be disloyaltv, to 
falter would be sm ” He simply shuts his eyes to the enormous 
and insuperable difficulties of the task proposed, the stubborn 
facts which make his inspiring dream only a dream after all 
Not that I would deny the value of a daring faith, — a faith 
which while not shutting its eyes to the facts is willing to 
“ take a long chance ” Every yeaf this kind of faith produces 
seeming miracles and regularly accomplishes the impossible. 
And revivals of the better sort have done a magnificent work 
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in kindling this kind of faith — faith in God, in one’s fellow 
men, in oneself, faith in the eternal laws of righteousness and 
the virtue that is its own reward, the faith that stops the mouths 
of lions, quenches the violence of fire, and endures without com- 
plaint the unheralded drudgery of the common day 

Unfortunately there are revivals of another sort and re- 
vivalists who seek other things, and these often succeed in 
changing man from a rational animal to an emotional animal, 
in breaking down all forms of reason and making him open to 
every idea the revivalist would suggest The strength of in- 
hibiting reason on such occasions is seen when the usual ex- 
citement of the revival meeting is dampened or suppressed by 
the presence of a few skeptics Those act as a break on the 
suggestions of the speaker and keep some rational inhibitions 
awake in the minds of the audience When there are no 
such inhibiting rational factors present, the audience may be 
reduced to a state of very great credulity and is ready to ac- 
cept whatever ideas arise All the opponents of the revivalist 
are of course wrong and their arguments must simply not be 
heard The ideas present to the audience are so vivid that they 
must be true What the speaker and community at large be- 
lieve 18 accepted by the individual at such times as not to be 
doubted — even if it be quite out of the course of natural science 
and rational thought 

The most extreme pathological result of revival methods is 

This has been noticed by seveial, in the recent Welsh revival — 
one of the ministers Ha^ ing concerniiijf it on one occasion, “I don’t know 
what IS the reason that thi'^ meeting and others I have noticed are so 
haid The Spirit of God doen not seem to work here tonight yet, but 
I know that after the skeptics and lookers on have gone home, it is then 
that the spirit works among u« ” (Fr\er, op tit , p 127 ) 

It 18 in this anti rational attempt to blind the audience to the facts of 
science and make them deaf to the appeals of cool thinking that the Rev 
Billy Sunday is chiefly to be criticized His revivals have, on the whole, 
been notably free from “bodily eflTccts,” and hia reiterated emphasis upon 
the moral issue deserves warm commendation His attempt, however, to 
base the religious faith of his converts upon the impossible dogmas of 
a naive and outgrown theology ^ust inevitably militate against the 
permanence of his results It is another case of founding one’s house 
upon the sands — The reader will find a sympathetic presentation (pos 
Bible over-sympathetic) of the better side of Mr Sunday’s work, m the 
official account of the revivalist by “ Ram’s Horn Brown ” (Rev Elijah P 
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of course insanity This, to be sure, does not occur often, 
but it does occasionally Weak minds may be roused to such 
a state of emotional excitement that they simply go to pieces 
Fortunately seizures of this sort usually last for only a short 
time Under the influence of suggestion from the New Testa- 
ment they sometimes take the form of demon possession In 
Wesley’s revival this was common Sometimes the insanity 
induced by revival excitement is more lasting, and it may take 
months or even a year to restore the weak and shattered mind 
to anything like a normal balance A few years ago I was 
told, by the physician in charge of a laige asvlum in the South, 
of a revival gotten up by the “ Holiness ” sect which had 
brought to the asylum three cases m one week , and one or two 
cases of temporary insanitv. he said, were commonly to be ex- 
pected after such a period of emotionalism The proportion 
of persons affected in this way is, however, extremely small 
According to Fryer, not more than one per cent of the increase 
of insanity in Wales in 1905 was due to the levival De 
Fursac would place it liiglier The increase in any case, how- 
ever, IS very slight And one should set against this increase 
the fact that the niimhcr of eases of insanity m Wales due to 
alcoholism decreased at the same tune (and probably as a con- 
sequence of the revival) from seventy-one to forty-two, or from 
sixteen per cent of the total nninbim of cases in 1904 to twelve per 
cent m 1905 Thus as de Fimsae savs, “ if one considers the 
number of those whom the revival saved Iroin alcoholic insanity 
and the number of those whom the revival threw into religious 
insanity, society is seen to lienefit by it ‘ It is better,’ as some 


Brown, DD) — entitled ’'The Real Billy Sunday” (New York, Revell 
Co 1914) 

4’ Cf Davenport, pp 158-162 

4* De Fursac saw a student in the Asjlum of Glamorgan (in Wales) 
whose mental health seemed to be permanently compromised as a result of 
the revival 

4B This IB based on figures from the Glamorgan County Asylum, but 
presumably holds roughly for the rest of the revival district — Op cit p 


142 


1 The director of the Glamorgan Asylum gave de Fursac the following 
figures, Number of cases resulting from religious exaltation in 1904 (tbs 
year before the revival), 5, in 1905 21 In 1904 the religious cases con- 
stituted one per cent of the total number of cases received, in lOOt 
eix per cent 
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one has said, ‘ that one man should go mad through religion 
than that ten should go mad through alcohol ’ ” 

This quotation brings up the question of the relative good and 
harm wrought by revivals, a question too large to be exhaus- 
tively discussed in this place Here I can merely remind the 
reader of what I said at the beginning of this chapter as to the 
normal place of rhythm in all life, and of revivals in all re- 
ligions Revivals ot religion, revivals of morality, of insight, 
of patriotism, of ideals, are necessary to the best and noblest 
living This IS recognized hv institutions quite remote from 
evangelism. Every nation has its annually recurring seasons 
for the nurture of patriotism The Amcru an college renews 
the loyalty of her sons at Commencement and at class reunions, 
and there they often celebrate revivals not only of college spirit 
but of human loyalty and aspiration So long as human spirits 
are connected with human bodies, some kind of seasonal re- 
vival will ho an important part of then spiritual food 

This does not mean that the old-fashioned emotional revival, 
gotten up to save souls by means of the power of suggestion, is 
an immortal institution Its day is fast going — is practically 
gone But while the harmful methods of the old revival are 
being given up, all that was best in it, by the process of natural 
selection, survives and will live on And m a very general way 

Op cit , pp 124-125 De Furaac adds that the police records of 
Glamorgan County show even greater results in the repression of alcohol 
isra The number of cases of drunkenness recorded in 1904 was 10,686, in 
1906, 8,422 This impro\ ement, moreover, did not stop at the close of 
the revival in 1906 the number of cases was only 5,673 — See pp 126 and 
127, note 

62 The reader will find thin diatusscd by the following authors 
Cutten. “The Psychological Phenomena of Chnstianitj (Xew York, Scrib- 
ner’s 1008), Chap XIV 
Davenport, op cit, Chaps XIII and XIV 

Dike, “A Study of New England Revivals” Am Jour ofBociohygy, XV, 
361-78 

Janes, “Religious Revivals, their Ethical Significance” {Internat Jour of 
Ethics, XVI, 332-340) 

Moses, “Pathological Aspects of Religion” (Am Jour of Rehgious Psy 
and Ed, Supplement I Sep^mber, 1906, pp 47-59) 

Prime, op cit, pp 150f, 178f, 256f 

Sprague, “ Lectures on the Revivals of Religion ” (N Y , Appleton 1833). 
Starbuck, “The Psychology of Religion,” pp 165-179 
Stead, “ The Welsh Revival ” 
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it 18 not hard to indicate which parts of it were evil and which 
were good The positive elements in it, one may say, consti- 
tute its real value, the negative elements its harmful limitations 
That doubtless is a rather abstract way of putting it, but what 
I mean is this The inhibition of reason, the inhibition of free 
and responsible individual action, the forcing of emotions and 
convictions and physical reactions upon relatively passive re- 
cipients through the use of semi-hy piiotic methods, these things 
dwarf the personality and belittle the man, these things bring 
about few if any results of real and permanent value It is 
from the recruits of these hypnotic methods that the subsequent 
“ back-slidcrs ” come On the other hand, a revival adds to 
the values of life when it emphasizes the positive things, leaving 
the individual in full command of his reason and free to choose 
and to act, but giving him new insights and wiilcr glimpses of 
the truth, opening up to him undreamed-of worlds of possible 
experience, revelations of new value, amusing in him larger 
inspirations, purer emotions, and higher aspirations and ideals 
These things cannot be given by tlie methods of hypnotic sug- 
gestion and emotionalism But neither are they to be brought 
about by conventional morality or ‘‘ cold ” logic And the 
church which understands human psychology and wishes for 
lasting results, wall both refrain from the methods of the re- 
ligious hypnotist and also make some special efforts to obtain 
“ seasons of refreshment from the hand of the Lord ” 

#8 See Starburk’B comparison of the permanence of convermons made dur- 
ing revivals and of those independent of them — op cit, p 170 
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THE BELIEF IN A GOD 

Pbobably the throe most important phenomena in the re- 
ligion of average men and women are communal worship, pn- 
vatejirayer, and belief or faith It is pretty evident that all 
of these must have originated and developed together, inasmuch 
as each of them may almost b<' said to presuppose the other. 
There could he no religious cult unless there were some implicit 
though vague belief on the part of the participants , and every 
serious and genuine form of religious belief among primitive 
peoples must alnw-t certainly have winked itself out into some 
sort of expression — an expression which, from all that we know 
of early religions, seems prett;y siiridy to have been some form 
of eommiinal eult Cult and belief, moreover, through all their 
development have been mutually influencing each other, so that 
one who should attemjit to write a history of the two would 
seem to be under obligation to describe both at once This of 
course is hardly possible, and in fact the tendency of very many 
writers on tins subject is to neglect the fact of the common 
birth and parallel dc'velopment of cult and belief, and to make 
one of them fundamental and the other derivative Up till 
fairly recent tunes it was belief that was usually made primary, 
cult being regarded as merely its expression During the last 
few years, however, the trend has been all the other way 
Primitiye societies perfoinied certain rites m common — this 
is the more recent doctrine — and as a result beliefs arose to 
interpret the rites Wliile so extreme a position Seems to me 
quite unjustified by either anthropology or psychology, it is, 
perhaps, a needed antidote to the older yiew which saw in primi- 
tive men lonely theologians, and certainly there is this much 
of truth in the newer conceptjpn, namely that perfectly definite 
eult did probably precede definite and explicit religious belief. 
For this reason I should have preferred to treat communal wor- 
ship before religious belief. For purposes of exposition, how- 
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ever, there are certain advantages in treating belief first; and 
since the two are really twins it makes little difference which is 
first described. Especially is this true for us, since our ques- 
tion 18 not the anthropological one How did religious belief 
originate, but rather the psychological question Why does it 
continue, and what is its nature as a mental phenomenon ^ — It 
18 to these questions that the present chapter is to he directed. 

And first of all we must consider briefly the nature of belief 
as such That this question has certain initial difficulties was 
made evident by some of the earliest psychologists who under- 
took to answer it St Thomas defines belief thus, “ Credere 
est cum aesensu cogitare " * This is admirable as far as it 
goes : but it is unsatisfactory as a complete definition both be- 
cause of the peculiar distinction which the learned saint makes 
between belief and knou ledge, and also because of the lack of 
any psychological analysis of absent Some advance is made 
by David Hume who points out m his Treatise, that “ the idea 
of an object is an essential pait of the belief of it but not the 
whole We conceive many things which we do not believe. . . 
’Tis evident that the idea of existence is nothing different from 
the idea of any ohiect, and that when after the simple concep- 
tion of anything we would conccuve it as existent we in reality 
make no addition to or alteration on our first idea . . When 
I think of God, when I think of him as existent, and when I be- 
lieve him to be existent, mv idea of him neitlier increases nor 
diminishes But as ’tis certain there is a great difference be- 
twixt the simple conception of the existence of an object and 
the belief of it, and as this difierence lies not in the parts or 
composition of the idea which we conceive , it follows that it 
must lie in the manner in which we conceive it ” 

So far Hume’s analysis seems persuasive enough belief 
differs from mere ideation “ in the manner in which we con- 
ceive ” our object But it is hard to be completely satisfied with 
Hume’s description of what this “ manner ” is “ Our ideas,” 
he tells us, “ are eopy’d from iinpressions [i e sense percep- 
tionsj and represent them in all meir parts. When you wou’d 
any way vary the idea of a particular object, you can only 
1 “ Summa Theologiae,” Part II, II Quest II, Art I 
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increase or dimmish its force and vivacity If yon make any 
other change on it, it represents a different obiect or impres- 
sion . . As belief does nothing but vary the manner in which 

we conceive any object, it can only bestow on our ideas an ad- 
ditional force and vivacity An opinion, therefore, or belief 
might bo most accurately dehned, A lireli^ uha related to or 
associated with a present impression ” Or, as Hume defines it 
again in a foot-note, belief is “ only a strong and steadv con- 
ception of any idea, and such as approaches in some measure 
to an immediate impression ” ^ 

Surely there is more in belief than this And yet the ele- 
ment in belief which Hume has singled out is deserving of great 
emphasis Sense perception is the stronghold and the ultimate 
source of reality feeling Our earliest beliefs all come from it 
— in some sense all our beliefs do — and our most highly 
wrought and sophisticated propositions about the real seek in- 
foreement and demonstration by some indirect relation to sen- 
suous experience In the last analysis nothing else brings about 
the ‘‘ sentiment of conviction ” quite so e.isilv or nearly so uni- 
torsally as actual presence to sense ‘‘To see is to believe”, 
and the tangible is often considered ver^ nearly svnon\Tnous 
with the unmistakably real At every remove from sense per- 
ception our representations enjov less and hss ol reality feeling 
A memory imago feels to us more real and inspires ns with 
more unquestioning belief than does a mere imagination, and 
othei things being equal imagination more easily produces be- 
lief than does conception, while between several imagined ob- 
jects the most vivid (and therefore the most akin to sensation) 
will seem the more real It is extremeh diffieult for us to be- 
lieve strongly m anything vhieli we can in no wise imagine 
Yet, true as all this is, it is not the whole stojy A very 
\ivid imagination niav often fail to arouse the belief which 
(especially among us sophisticated moderns) some abstract con- 
cept may inspire At times, in fact, even a sense percep- 
tion may fail to bring with it full reality feeling or belief. 
This IS seen in many eases of^illusion, paitieularly of the audi- 
tory type The voice of a friend whom we know to be absent 
we interpret away as purely “ subjective ” — we persuade our- 
* “ A Treatise of Human Nature,” Book I, Part III, Chap 7 
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selves that we didn’t really hear it after all. Even a visual 
illusion will fail to dominate our belief as soon as we have 
discovered that it does not fit in with the rest of our visual field 
and particularly if it he inconsistent with our tactual world. 
We test sight by touch, and if the visual object is not congruous 
with the tangible we put it down as subjective and unreal. But 
not even the touch sense is altogether beyond criticism. An 
isolated tactual experience if incongruous with the rest of our 
perceptual system will be judged illusory ® It is evident, there- 
fore, that eongruity with our already accepted perceptual world 
18 prerequisite to our belief in the reality of even a sensuous ob- 
ject And this characteristic of eongruity with the great mass 
of our already accepted reality is, of course, no less a condition 
of our belief in images and concepts as truly representative of 
the real. Other things being equal, vividness of imagination 
is more likely to bring with it reality feeling than is an abstract 
concept, but other things arc not always equal And as men 
grow more sophisticated and come to think more in general 
and abstract terms, the woild they really live in becomes 
increasingly one of concepts , so that eongruity with an accepted 
conceptual system gams enormouslv in importance in deter- 
mining belief As a correlate of this process, sense percep- 
tion and vividness of iinagerv steadily lose in relative im- 
portance The conceptual thinker has learned to believe in 
many things which he can neither perceive nor vividly picture 
We children of modern civilization are brought up to feel our- 
selves surrounded by and living in a certain kind of world 
which transcends our immediate sense perceptions and in fact 
all our possible sense perceptions but which we consider quite 
as real as they Our real world — the world we think about 
and act in — is largely one of representations and concepts If, 
now, a new concept or image is proposed and set up within our 
conceptual world and fails to harmonize and fit in with it, it 
will lack reality feeling and fail to arouse our belief. Our 
sense of its incongruity with the whole background of our ac- 

• Cl the seemingly enormous size of a new tooth canty explored for the 
first time by the tongue, the illusion (first noted by Aristotle) of the 
duality of an object placed between the first and the second fingers when 
they are crossed , or, for that matter, almost any of the stock tactual Hlu- 
Bions of psychology 
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cepted reality will not so much prove it unreal as in truth he 
the very feeling of its unreality We may be perfectly able to 
imagine it, and as vividly as you like Indeed, if for a moment 
we succeed in isolating it from our accepted world this vividness 
will bring with it for the time the sense of reality Some 
people have partitions in their minds, so to speak, and are able 
to isolate certain systems of ideas from others, so that thm igli 
really incongruous they are never felt to be such But once 
the incongruity is felt, the sense of reality oozes out from the 
less massive of the two systems The vividness of the lesser 
image may still remain, but we can no longer believe it truly 
representative of the real Nor can argument in favor of an 
incongruous concept, any more than vividness, produce the sense 
of reality, — unless, indeed, it succeed m revolutionizing our 
whole system of accepted truth Unless this be done, or un- 
less the proposed object he shown, after all. to be quite congru- 
ous with our universe, arguments will be vain We may be 
silenced by the arguments hut in two minutes we shall go back 
to our old view, because the whole of our conceptual real world 
fights against the new-comer Berkeley may answer all our 
criticisms of hia idealism which fits in so ill with our instinc- 
tive beliefs, but, as Hume said, his exposition will be really 
quite as unpersuasive as it is unanswerable The trained 
scholastic, if you are so ill-adiised as to enter into argument 
with him, will break down all your miserable modern criticisms 
of St Thomas and will prove to you logically the existence 
of all his mediceval entities You remain speechless — and un- 
convinced For his entities, no matter how logical, will not fit 
in with our modern view, and in spite of logic we can no longer 
get from them any sense of reality 

And now, if the reader's patience be not exhausted, we come 
at last to the question of religious belief The objects of re- 
ligious belief are, as every one knows, as numerous as the choir 
of heaven and the furniture of earth and it would be a hopeless 
task to undertake even an ijiventory of them But there are 
two great objects of faith which stand out with such promi- 
nence above all others in the long history of religion that no 
keenness of analysis is needed to bring them to light nor any per- 
suasiveness required to prove their importance. I refer to the 
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belief in a God and the belief in a future life These two great 
dogmas of religion will occupy us in this and in the following 
chapter. 

We are not at all concerned, let me remind the reader, with 
the origin of the belief in a God or gods That we leave to 
the anthropologists and the historians, not to mention the the- 
ologians, the sociologists, and the philologists Our questions 
are the less speculative and more hopeful ones. Why do people 
continue to believe in God, and what arc the psychological fac- 
tors that influence or determine the moaning of that teim ? 

I am inclined to think the second of our questions the more 
difficult of the two It would indeed be easy enough to col- 
lect from the creeds of ChrNtendoni and the dogmatic theologies 
of the theologians and from tlie sermons of the clergy many 
clear-cut and elaborate detiuitioiis of the deitv, but no one can 
for a moment suppose that those represent with any accuracy 
the living conviction of the mass of riiristian people Such 
definitions are almost iiivariahlv forms of words put together 
for the purpose of answeung questions They have a proper 
and important place in theology' and plnlosophv , they may ex- 
press what wc ought to believe, tliev have their influence, no 
doubt, on what we do believe , hut most of them are very far 
from expressing wliat God rcallv means to us in our inner and 
practical living Thoir chief fault as representations of actual 
belief is, in fact, tlieir ver\ definiteness ■* The notion of God 
which most religious men and women carry around with them 
when not repeating the Creed, is far less clear-cut than are 
the definitions of the theologians At a prayer meeting in a 
small village not far from where J Ine, the pastor asked those 
present to describe fheir idea of God One good and very 
candid deacon, wlien it came his turn, responded that his idea 
of God was “ a kind of an oblong blur ” The answer probably 
represented fairly well the state of mind of most of his less 
candid neighbors 

The influences determining the^idea of God as actually held 
by living individuals are sociological and psycbological as well 

* This IB, of course, no criticism of the eredal and theological definitions, 
for they were never meant as descriptions of what most Christians really 
have in their minds, but of what the formula tors conceived God to be 
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as logical. The great general sociological influence — and in- 
deed the greatest of all influences — in determining the form of 
the belief is of course the traditional view of the society into 
which one is born More specifically, as was pointed out long 
ago by Robertson Smith, the social and political organization 
does much to determine the idea of God held by the members 
of the social group ° Monarchical societies are likcl> to ha\ e 
monarchical gods — a fact shown plainly by ancient history, 
and indeed amply illustrated by der alie Oott of some of our 
recently monarchical contemporaries Ames has suggested that 
democratic institutions have an equally strong influence uii the 
God-idea, making it practically equivalent to the conception of 
,1 kind of imminent justice" TMoreover, the social factor in 
ttorship IS Itself an influence toward making the idea of God 
anthropomorphic The abstract God of the philosophers — the 
great First Cause, the Absolute, the Uiiknow^ablc or what you 
will — may well enough he the dieiished belief of the lonely 
thinker, but it can hardlv be the eoinmoii ob)ect of all soits and 
conditions of men brought togi'thei for common worship In- 
asmuch as the God who is to be woi sloped by the community 
must be expressed in common terms. He necessarily comes to 
be described antliropomorpliicalli Tins descrijition may be 
regarded by tliiiikers as sviiibolu, but hardlv so by the rank 
and hie, and since this symbolic expression is the only thing 
all the members of the group have in common, it comes to be 
considered sacred and beuce tends to be taken with unchanging 
literalness ’’ 

H'f “The Religion of the Semites ” (3d Ed London, Black 1901), 
Lecture 11 

«“The Psycholo^jy of Rchgiou^ Experience,” p 312 

^ An influence which ma^ be considered iii part sociological^ in part pay 
hliological, IS the effect of the cult in formulating belief The very activity 
of the cult puts the worshipei into a certain attitude toward the deitj, 
and he naturallVj therefore, hnds himself entertaining certain views which 
are none the less real because implicit onl} In one of his typically clever 
illustrations, Professor Eojee suggests that if the pigeons which we feed 
were to formulate their ideas afte^ tJie fashion actually used by primitive 
men, they would express themselves concerning the man vho feeds them 
somewhat as follows “Behold do we not cluster about him and beg from 
him, and coo to him, and do we not get our food by doing thus? He is, 
then, a being whom it is essentially worth while to treat in this way He 
responds to our cooing and our clustering Ihus we compel him to feed ub 
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There are psychological as well as social influences at work 
tending toward anthropomorphic ideas of God Probably the 
greatest of these is the important place in belief held by the 
senses and the imagination As we saw in the earlier part of 
this chapter, sense perception and vivid imagination are influen- 
tial factors in most strong popular beliefs In nearly all re- 
ligions the idea of God is inculcated and enforced for each rising 
generation by means of actual sensuous representations — 
images, pictures etc — or by vivid descriptions in winch the 
appearance or activity of the Most High is presented in sensu- 
ous terms Judaism and Mohamiiiedaiiisin forbid the use of 
pictures and images , but the Old Testament and the Koran 
are full of verbal pictures which make Jehovah and Allah almost 
as capable of visualization as is Shiva or Jupiter For many 
centuries the anthropomorphic tendency of the mind had pretty 
full sway — as, indeed, it still has witli a large number of peo- 
ple. But as men come to live more and more m a conceptual 
world, they feel the necessity of a less anthropomorphic and a 
more abstract God-idea, pictured no longer according to tradi- 
tion alone but largely influenced by what the individual happens 
to know and accept from science and philosophy It might be 
supposed that when this new idea is formed, the older picture — 
so inconsistent with it and with the common modern Welt- 
anschauung — would lose all its realitv-feelmg and fade 
into the realm of Santa Claus and Jack Frost So indeed it 
does with some, and so it would with all if the logical incon- 
gruity were universally and invariably felt But, as 1 have 
pointed out in a previous connection, many people — probably 
most people — have water-tight compartments within their 
minds, and are able to retain as genuinely real two inconsistent 
systems of ideas, going from one to the other almost at will and 
carefully shutting the door behind them Hence we shall find 
fin many people, and, as I believe, in a great many people, 
two inconsistent and alternating ideas of God, each dominating 
consciousness in its turn according to the varying demands 

Therefore he is a worshipful being And this is what we mean by a god, 
namely, some one whom it is practically useful to conciliate and compel by 
such forms of worship as we practice” (“William James and Other Es 
says” New York, Macmillan 1911, pp 105-106 ) 
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of action, emotion, and thought * Consider, for example, the 
following typical responses reported by V E. Eobmson in the 
Journal of Reltgiow Psychology for November, 1908 

“ God 18 a presence daily near, yet always where reason comes 
in far away beyond reach ” Another defines God as personal 
and then adds “ In melancholy moments when I think hard- 
est, God loses all personality and becomes an indefinite force ” 
4 third describes her two conceptions of God as (1) an imper- 
sonal Being arrived at logically and (2) a person, “ the God to 
whom I go for help ” Another writes “ Ordinarily the image of 
God is gray and formless In prayer, the face of Dore’s Christ, 
which does not speak but prompts something in me to words ” * 

This dual God-idea — imaginative and conceptual — is prob- 
ably to be found to some extent in almost every one who can 
be said to have any God at all '® In diHerent individuals, how- 

8 Professor Leuba sums up his results from the responses of nine hun 
dred and thirty college students thus “Two thirds of the men, and 
nearly half of the women disclaim any mental picture of God The larger 
number of the remainder distinguish between image or sjmbol, and reality 
In a remarkably large number of cases, however, a description in sensory 
terms is held to represent God adequatelj 'ihat young people having 
reached the mental development of college students should think of God 
as ‘ actual skin and blood and bones, something we shall see with our eyes 
some day,’ is almost incredible, but the evidence is compelling Seven per 
cent hold apparently to a thoroughly anthropomorphic i onception of God ” 
(“The Belief in God and Immortality” Boston, Sherman, French Ibld.i 
pp 205-08 ) The college students investigated bv Professor Drake (from 
Harvard, Illinois, and Wesleyan) were not so naive in their conceptions^ 
Although all but four of the total 249 who responded to his questionnaire 
believed in God, less than 35 per cent felt assured that God was a con 
Bcious person (“The College Graduate and the Creeds,” Independent for 
Sept 25, 1913, pp 755-58 ) A survev of various views on the nature of 
God as expounded by recent writers will he found in Professor Drake’s 
paper “Seekers After God” iHeriard Theol Rev, XII, 87-83 ) 

" “ The Conception of God of College Students,” loc cit , pp 247-57 The 
author adds “ Frequently the student has not thought abdut the matter 
sufficiently to be aware of the contradiction in his ideas It is not uncom 
mon to find God imaged as a King m Heaven with bodily form, yet when use 
IS made of him he is described ae ‘ near me ’ Let me insist upon the fncti 
that where there is a contradiction in the concept, w'hether or not it la 
observed by the student, it seems a matter of little concern ’There is sel- 
dom any attempt to reeoncile thl^ two views or to decide which is the 
true one” (p 249) 

In Mahayana Buddhism it is, in fact, explicitly provided for, in the 
contrast between the Dharmakaya and the Sambhogakayn — the two forms 
under which the Supreme Buddha may properly be thought 
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ever, the relative importance of the two factors will vary This 
variation, moreover will hold tnie of the same individual at 
different ages, the imagination decreasing in relative import- 
ance with maturing years Different sects, different religions, 
and different races also lay different degrees of emphasis upon 
imagination and conception in their ideas of God 

A little more must he said of the conceptual element of the 
God-idea Having warned the reader (quite unnecessarily I 
am sure) against over-(‘mphasizing this definite and rational 
part of religious belief, I feel it equally important to warn 
him against underestimating it Seldom, probablv never, does 
it constitute the entirety of anv religious man’s idea of God , 
yet it does contribute and for thousands of years has contributed 
a very important part of that idea If the history of religions 
can he trusted to teach ns anything at all upon the subject, it 
shows clearly that the development of rational thought, seeking 
to make its world consistent and to avoid the consciously in- 
congTiioiis, has played a more important role than any other 
one thing in making older ideas of God incredible and in de- 
veloping now and gemiiiiely vital beliefs The whole story of 
the development of monotheism and the growth of the moral 
conception of the deitv has been largely di'ternmied by a kind 
of imjilieit logic, — a sense of dissatisfaction with the incongru- 
ous The ideas of God eberisbed to-dav' bv the majority of 

^iThis IS a point ^vell broujilit out b\ Profe‘*sor Stratton ‘ Thu Benous 
imagery of Protestant Christianity far less rieh and \ivid than that of 
the Roman Chiirrh The Catholic Church, the patron of art and the imag 
ination, has found little toleration for its imopes either physical or mental 
amonp the colder minds of the north, Mhieh from early times seem to 
have had distri^st of too definite representations of the gods The 
freedom of the imapinafion so ( liarat teristie of childhood and of youth, 
maj’’ continue into later fears But with maturity the fabric of the imag- 
ination often ceases to interest, and falls into decav And so religion 

as it grows to be a real for good works to one’s fellows, or for emotional 
submission and awe before the gods, or for an intellectual grasp of the 
divine and a rational justification of Ood’s ways to men — as it develops 
thus, there appears a reticence, a hemming in of the pictorial representa- 
tion of the central objects of worship ” (“The Psvchology of the Religious 
Life” London, Allen Co 1011, pp ’*’2') and 226 ) See also the excel- 
lent twenty third chapter on “ The Idealirmg Act ” 

12 Cf Chapters III, IV, and V of my “Psychology of Religious Relief” 
While the influence of reason in religious belief has usually favored mo- 
notheism, this IS not alw^ays the case In the Hihhert Journal for October, 
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intelligent Christians are more indebted than is, perhaps, gener- 
ally realized to Aristotle, Spinoza, Kant, and Darwin This 
18 not to say, however, that the rationalistic element is itself a 
unitary influence In minds of different sorts — and within 
the same mind under different circumstances — it leads in very 
diverse directions Two tendencies in particular stand out with 
marked prominence as one views the development of religious 
thought in history and within our own generation Both these 
tendencies are characterized by the search for congiuitv, but one 
IS dominated by a partly rational, chiefly aesthetic desire for a 
monistic conception and finds satisfaction onlj in an all-mclii- 
sive Absolute , the other is guided by a demand that the divine 
shall be congruous with our moral sense, and therefore finds 
the Absolute essentially unsatisfying as a God-idea 

The imaginative and the conceptual idements of most men’s 
idea of God may dodge each othc' within the mind, '’acli com- 
ing to the center of attention onh at the cal) of certain condi- 
tions, and thus the incongruity between them may never be 
deeply felt When the incongruity is sijuarely faced an effort 
18 sometimes made to throw oft one ot the two views, and per- 
haps more often the attempt is made to retain both and legard 
one as s'vmbolic of the other “ The svmbol acts in two ways 
It makes one’s belief more concrete and thereby more vivid, 
comforting, and efficient It also has a peculiar psjchical effect, 
which religion has alw'ays loved, in suggesting the indefinable, 
the illimitable, the ineffable It acts upon the inner vision 
in a way anahigous to that in which the ru'h and stoned win- 
dows of a cathedral effect the outer sense, bathing the mind m a 
kind of dim religious light Even non-rclimous symbolism has 
much of this half-magical influence The reader of Tagoie’s 

1912, the reader will find an elaborate argument b> a native Fijian Chris 
tian, to prove that the detreaHe of the birth rate in Fiji is due to the neg 
Uct of the ancient gods of the land and the substitution of the One God of 
Christianity Ihe same type of argument was used b\ the Tews of the Old 
Testament as late as 586 B c against the exclusive worship of Yahveh 
See Jeremiah 44 

”Ct Robinbon’s results “ Uilually the student distinguishes between 
reality and image, and states that the image probably does not correctly 
represent reality Of the cases quoted above only ten seem to think that 
the image coi responds to reality, for the rest it is merely a convenient 
symbol ” Op cit , p 260 
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Chtanjah and Fruit Gathering, of Hauptmann’s Vermnkene 
Glocke, and of other poems of the same indefinite symbolic sort, 
closes the book with the feeling that unutterable thoughts have 
been dimly adumbrated to him, though ]ust what thoughts he 
cannot tell , and if he be not provoked at the author for his lack 
of clarity he will be likely to feel a strong emotion half way 
between the aesthetic and the religious The really great power 
of Tagore’s “ King of the Dark Chamber ” is due entirely to 
the symbolic form in which he has half expressed yet half con- 
cealed India’s noble conception of the relation c' God to the 
soul He who has overlooked the tremendous emotional power 
of the symbolic expression of a religious truth has failed to un- 
derstand much of the hold that religion has over a very large 
number of the men and women round about him 

But not only may the imaginative be regarded as symbolic 
of the conceptual , the concept itself — the crodal definition, the 
exact theological exposition — mav be held by a certain com- 
plex type of mind as itself only a symbol — a symbol of a 
Reality too great ever to be truly expressed in any form of 
words A friend of mine, a Catholic priest, writes me thus’ 
... “ You see what I think about dogmas They are a kind 

of intellectual sacrament — that is intellectual and imaginative 
signs of realities that are supra-intellectually cognized by the 
deep, dim, intuitive apprehension of faith , and they well may 
be called a kind of sacrament, for they are effectual signs — 
that IS they tend to generate or elicit in the mind which recep- 
tively apprehends them that very vision of faith which they so 
inadequately express and attempt to communicate ” 

Here, surely, is a most important point The dogma as well 
as the pictorial representation is of value to the religious mind 
largely (though not entirely) because it ‘‘ generates a vision of 
faith,” because it arouses a certain emotion and satisfies a cer- 
tain demand of the heart The God-idea which most persons 
carry around with them and live by is to be described not only 
in terms of imagination and conception but in terms of human 
need The dominant feature m mfist religious people’s working 
idea of God is practical rather than theoretical, and is to be 
found not m what God is conceived to he hut m what He is relied 
upon to do. On the basis of the responses to his questionnaire 
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Mr. Eobinson writes. “God is described as ‘directly inter- 
ested in me,’ as ‘ Friend,’ ‘ Comforter,’ ‘ Sympathetic Father ’ 
It IS in this class of attributes, which marks not the nature of 
God himself, but his relation to the individual, that the value of 
the religious concept lies ” ’■* And Professor Leuba, comment- 
ing upon similar responses collected by him, writes m an oft- 
quoted passage “ The truth of the matter may be put this 
way God IS not known. He is not understood , He is used — 
used a good deal and with an admirable disregard of logical con- 
sistency, sometimes as meat purveyor, sometimes as moral sup- 
port, sometimes as friend, sometimes as an object of loie” 
That the idea of God contains, thus, a large “ pragmatic ” 
element is induhitahle And in this it is by no means unique 
The same is true of most ideas ily notion of a house is not 
exhausted or fullv deserihed when I haie detailed its visual and 
geometrical characteristics The most important constituent m 
my idea is the fact that a house is a place to live in Very cen- 
tral to our idea of anything you like is the answer to the ques- 
tion What can I do with it or what may I expect of it ? As 
Eoyce has somewhere said, I have a very inadequate notion of 
a lion if I think it a kind of beast whom I can pat on the head, 
saying, “Nice little lion*” Sinularlv there is no vitally re- 
ligious idea of God which does not include to some extent an 
answer to the question. What mav I expect of Him * We must 
surely go with James and the pragmatists at least so far as to 
say that the meaning of “ God ” is to be found largely in those 
consequences in our experience which mav be expected if God 
exist which could not be looked for in a universe without Him 
Our idea of God is therefore largely the result of our practical 
demands and attitudes, and an important element in it consists 
in the differences within human experience wind* are antici- 
pated because of it But a number of thinkers who seek to carry 
pragmatism into the psychology of religion go so far as to 
identify the idea of God wholly with this attitude and these 
expected consequences “ The highest religious conception, that 
of the deity,” writes Dr Irvuig King, “ is an expression of per- 
sonal attitude rather than a statement oi an existence of some 

i«Op eit, p 251 

'^“Contents of the Religious Consciousness” Monist XI, 571 
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sort which may reveal itself by various interpolations withm the 
natural order of phenomena ” In similar pragmatic vein 
Professor Ames insists that the difficulty in understanding the 
idea of God in the past has been due to the fact that it has 
been taken out of relation to the social experiences and genetic 
processes in which alone it has meaning “ Perhaps the case is 
analogous to the experience of a child who looks behind the 
mirror for the reality answering to the image which he sees 
Before he can solve the puzzle of the lefleeted image he must 
seek for it in another place and by a different method The 
reality to which the image leads is not within the image alone, 
as phenomenism might say, neither is it behind the mirror 
as the realist and the absolute idealist might sav, but it lies 
on this side of the miiror, within the actual world of men and 
things The idea of God, when seriously employed, serves to 
generalize and to idc'alize all the values one knows The 

reality answering to the idea of God, it may be said, must in- 
clude, at Its best, all that is involved in the deep instinctive 
historical and social eoiiseiousncss ot the race It signifies the 
justice which government svinbolizcs, the truth which science 
unfolds, and the beauty vvhieh art strives to express The at- 
tributes in the conception of God ar(> as numerous as the ideal 
interests of those who use it, tor it signifies the totality of our 
pm poses and values ” ” 

If the idea of God be what Piofessor Ames lias here described 
and no more, the religious consciousness should welcome his 
book as the final and complete relutation of all possible atheism 
For if by God we mean merely our human values then not even 
the fool will venture any longer to say in his heart, There is no 
God By one cltver stroke of pragmatic logic and functional 
psychology Professor Ames seems to have accomplished what 
all the long hue of philosophers and theologians have attempted 
in vain But I fear the religious reader of “ The Psychology 
of Religious Experience ” will find cold comfort after all when 
he learns that the only God who exists is just human society’s 
longings and ideals and values, an^ that He cannot oven mean 
anything more than that And even after Professor Ames and 

I** “The Development of Religion,” p 12 

17 “The Psychologj of Religious Experience,” pp 317-18. 
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nr King and their fiolleag;nes have made use of all the appli- 
ances of the latest structural psychology m the analysis of the 
God-idea and found in it only personal and social attitude and 
various human values, the religious soul, I fear, will remain 
stupidlj' unconvinced “ I know,” he will say, “ what I mean 
liv the justice which government symbolizes, the truth which 
science unfolds, and the heauty which art strives to express 
And I know that while these may he included within my idea of 
God, T mean by God something besides these things 1 mean bv 
God ‘ an existence of some sort ’ (in spite of Dr King") a real 
Eeiiig who dwells not only 'within the actual world of men 
and things,’ hut, if you "iH, ‘ behind the mirror ’ ” 

I feel convinced that such a response to Professor Ames and 
his school would be cpiite justified Important as is the prag- 
matic element in the God-idea it is not th<‘ onlv element And 
the attempt to prove it such is both bad psiehologv and had 
epistemology Bad psychology because it neglects altogether 
certain real elements in the religious consciousness, whether 
found in philosopher, priest, or humble worshiper, — men who 
through all the ages haye truly meant hv “ God ” something 
more than the idea of God, something genuinely transcendent 
Bad epistemology because based ultimately upon a vieiouslv sub- 
jective view of meaning, a view which would identify our ob- 
jects with our ideas of our object®, and which, carried to its 
loffieal conclusion, would result in solipsism 

So much for the nature of the God-idca and the psychologi- 
cal factors at work in determining it We turn now to our 
other question Why do people believe, or continue to believe, 
in God , What are the psvchologieal bases and the leading types 
of this belief ? There are of course many types of religious be- 
lu'f, and for various purposes various different divn^ons might 
be devised, all equally true For the purposes of this chap- 
ter, however, we shall make use of a four-fold division,*” sug- 

For a statement of what seems to me the real relation between the 
kno'i\or and his objects see mv papers “ The Confc^sionH of an Old Kealist” 
and “ A Defense of Duahatic Realism ” in the Journal of Philosophy, 
XIII, fl87f and XIV, 253f respectivelj also « Essays in Cnti^'a! Realism,” 
passim 

It would ill become me to insist that there are just four t\pe8 of re- 
ligious belief, namely those described in this chapter In 1906 I published 
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gested ty Bain’s classical treatment of the psychologj' of be- 
lief, “ — a division which has here the added advantage of cor- 
responding exactly with the foiir-fold division of religious at- 
titudes elaborated in our first chapter Our four types of re- 
ligious belief may then be styled ( 1 ) authoritative or habitual, 
(2) reasoned, (3) emotional, and (4) volitional, according as 
the belief is based upon the natural credulity of the mind, upon 
some form of argument explicit or implicit, upon an emotional 
experience, usually of the mystic sort, or finally upon the will 
to believe 

Our first class is a very large one and includes several kinds 
of people Some of those believe in God because when children 
they were taught to believe, and have continued doing so ever 
since, not because of any new experience or appealing argument 
of strong desire, hut simplv from the force of habit. Their 
first belief m God as children — and that is true of all of 
us — was a simple case of primitive credulity, the original 
tendency of the mind to accept whatever is presented to it , and 
a kind of mental inertia combined with the common dislike of 
changing things once regarded as settled, has merely prolonged 
the original belief of childhood on into mature life by the 
simple process of inhibiting all incipient efforts of the critical 
faculty 

Closelj' connected with this type of believer is the man who, 
though not contented with merely habitual faith, naturally tends 
to avoid all serious thinking on his own part, preferring that 
others should do it for him “ I believe in God,” writes one 
of my respondents, “ because my father does and did when I 
was young ” Of many of us is Professor J ames’s oft quoted sen- 
tence very true “ Our faith is faith in some one else’s faith ” 

a study of the subject in which I divided religious belief into live types 
(“Types of Religious Belief,” Am Jour of Reltg Pay, March, 1906, I, 
76-04) , while the following year, in my "Psychology of Religious Belief,” 

I reduced the number of tvpes to three In 1877 C S Peirce enumerated 
four methods of fixating belief, certainly quite as important and undeniable 
as the four fold division I have borrowed from Bam — namely the methods 
of tenacity, authority, inclination, andOscientific verification My division 
is, of course, no truer than Peirce’s, hut it is better adapted to the pur- 
poses of our study 

“ The Emotions and the Will” (3d jGd London, Longmans 1888), 
p. 511. 
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A much more earnest and truly religious sort of conviction is to 
be found m the believer who pins his faith not to some other 
man’s faith but to some great and widely recognized source of 
authority, such as the Bible, the Church, the words of Jesus, 
or the great mass of the community “ I believe,” writes one 
man to me, “ because 1 feel that so many people have believed 
and so long ” Among Catholics the authority appealed to is, of 
course, the Church, while among Protestants the authority most 
quoted is the Bible One respondent writes “ I believe from 
the argument of the Scriptures (see Col I lC-21) and the au- 
thority of the Bible — the detailed account of Creation, His 
dealing with Sin and Satan, the Prophets, Isaiah 53 more than 
any other ” This man likes to think his belief is based on an 
“ argument ” and evidently fails to see that as an argument his 
appeal to Scripture goes in a circle, presupposing its infallible 
inspiration by God in order thercaiter to prove the existence of 
God As a fact, of course, his belief has little enough to do 
with any reasoning processes, the “argument,” such as it is, 
being devised after the fact, to justify what he believes on au- 
thority and "through habit In this connection, however, it 
should be said that the appeal to the Bible as a binding au- 
thority IS relatively rare, the tendency m almost every Pro- 
testant denomination and sect being dc< idedly away from the 
almost servile attitude toward the letter of Scripture which 
orthodox Christianity is often accused of inculcating 

Eighty-nine out of three hundred and sixty-seven respondents 
ot niine — i e just under twciitv-five per cent — must cer- 
tainly be classed under this habitual or authoritative type, and 
I feel very sure the number should be considerably larger The 
faith of most people, of course , finds its psychological roots in all 
four of the sources mentioned , and the principle o5 classifica- 
tion in our four-fold division is merely that of singling out the 
predominant source in each case, but it is inevitable that in 

21 Seventy-one of these 307 responses were used in preparation of my 
“Psychology of Religious Belief ’ in 1007 Since that time I have col 
lected 206 additional answers to ttie question, “ Why do you believe in 
find ? ” through questionnaires distributed by mv students In preparing 
this chapter I have gone over the responses used in my earlier book and 
reinterpreted them, a procedure which has resulted in a few slight changes 
in my figures 
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figures based on questionnaires the authoritative source should 
receive much less than its due emphasis, since nearly all persons 
with whom it 18 really the chief determinant like to persuade 
themselves that their belief is based on something quite different 
For this reason our second class of believers — those who rest 
their faith chiefly on some form of reasoning — undoubtedly 
bulks larger in the results of a questionnaire than it has really 
any right to do One hundred and thirteen of my respondents 
— 1 e about thiitv per cent — insist that their faith is based 
chiefly on some form of reasoning Many of them probably 
really belong to our first type, but just how many it is im- 
possible to sav The exact percentage, therefore, is of little 
significance , the important thing for us to notice being the 
nature of the type under consideration, not its chance numbers 
in my small and haphazard collection of respondents 

All the members of this second class start out with some gen- 
eral ooneeption of the universe which is taken for granted — 
such as its obedieucc to the causal law, its moral nature, etc — 
and the arguments made use of are really efforts to show ex- 
plicitly that the non-existence of God would be incongruous 
with such a Reality The arguments referred to are sometimes 
the stock arguments for theism to be found in so many books 
and formerly heard in so many sermons It is particularly 
the cosmological and the teleological arguments that seem vitally 
to affect belief A goodly number of my respondents say they 
believe m God because tliev cannot imagine how the universe 
could ever have been started or could be kept going without 
a “ Master Mind ” to make and run it Sometimes these argu- 
ments are expressed eonventionally and glibly, sometimes with 
a good deal of e^udent feeling It would certainly be a great 
mistake (if I may judge by my respondents) to suppose that 

2^ 'Fhe fact that belief very often rests much leas upon rational consider- 
ations than the believer supposes is an important and indubitable fact, to 
which psychologists have often called attention This, for example, is the 
central theme running through Professor Joseph Jaatrow's *'PajchoIogy of 
Conviction” (Boston, Houghton, Mifflin 1918), and specially expounded 
in the leading es^iay of the ^oluTne PAofoasor Jastrow makes emotion and 
convention the chief determinants of belief, giving reason a third place 
As he includes under emotion ” what I have treated under that head 
and also under the will to believe,” his classification agrees essentially 
with the one given in the text 
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the cosmological argument has been dead since Kant’s time 
or that gave the coup de grace to the argument from 

design. Whatever we may think of these venerable forms of 
reasoning from a philosophic point of view, the student of 
the psychology of religion must admit that with very many 
earnest men and women thev are exc<*edingly vital still Per- 

haps not so vital as they used to be, eertaiiily not so important 
as their upholders like to think, probably never the sole support 
of any real faith , but still very leal tiid.s to belief in God 
Another type of argument ivhicli bctmib quite as important 
as the more philosophic sort — and which is piobably more 
genuinely efficient in producing eoniiction — is derived fiom 
the efPect of Christian beliet iijion human life “ My belief 
in God,” writes one man, ib from the argument of the lives 
of those whom I have known to liave bclie\pd in Him, the 
strength of whose lives seemed to he in that fact ” \nd an- 


other “I behove in God fioin the pioof of His ability to 
help me ’ A very real kind of argument of this pragmatic 
tjpe IS sometime» made in faior of the authoiitj of Christ or 
of some piophetic pm son, and belief iii God is then based 


upon this authority Cases of this soit should be distinguished 
sharply from those of oiii Clasb T, loi the ioundation of the 


belief here is not autUouty hut some form of Teasoiuiig, — as m 
the following “ Hie process is more or less oni' of reasoning 
I am much helped hy the niysties — hy the experiences of men 
like Dr Buckc (see Jamcb’s ‘ Vaiieties ’) A good deal hy the 
steadfast conviction of the Fathei nliicli appears in the words 


of J Gsus ” In many eases, however, reasoiimg and authority 
blend in such fasliion as hardly to be disimgnisbable — belief 


bogmning in primitive credulity, later basing itself on argu- 


mi nts, and finally continuing through the force of habit after 
the arguments have been halt forgotten “ Everything in na- 


ture seems to prove there is a God,” writes one woman , and 
having said this to justify her faith by logic, she continues “ I 
cannot toll why I believe in God, hut think argument and 
Bible reading have helped me^to feel sure there is a God, and 
now I believe without proof or reason ” 

Class III IS composed of those whose belief in God is based 
chiefly on some form of the affective conseiousiiess. To avoid 
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unduly technical phraseology I have called this type " Emotional 
Belief," though strictly speaking I should have used the ■word 
affective rather than emotional, since I mean to include in 
it more than belief based on emotion alone, in the technical 
sense of the word It is often said that religion is a matter 
of feeling , and so of course to a considerable extent it is , 
but when this expression is properly used it must be remembered 
not only that religion has other elements besides the affec- 
tive ones, but also that “ feeling ” when thus applied has at 
least three distinguishable degrees of complexity, and that re- 
ligion partakes of all three The simplest of these is to be 
found in the pleasant and unpleasant affective tones that ac- 
company nearly all — if not quite all — mental processes. 
Higher than these in the scale of complexity come the emo- 
tions. An emotion is no simple thing like a feeling and it in- 
cludes or at least involves some elements by no means affective 
in their nature Whether or not we accept the James-Lange 
theory, a full-fledged emotion always involves an ideal element 
It is a complex of feelings crystallized about an explicit or 
"implicit meaning — winch may be m part the cause or m part 
the effect of the feelings and their bodily expressions — and 
tending always to some form of activity Finally, following 
Hr. Shand and Mr McDoiigal,^'' we may use the word 
sentiment to denote those complexes of emotional tendencies 
which are enduring and largely potential rather than actual 
forms of immediate experience A sentiment has a more ex- 
plicitly ideational element than emotion, and includes, usually, 
a number of emotions which may be summoned into action at 
any time by the idea of the object about which the sentiment 
centers A religious belief of the affective type is, therefore, 
much more closely related to sentiment than to emotion in the 
stricter sense of the term It does not depend for its existence 
upon the actual excitation of the emotion, nor (in most cases, 
at any rate) is there any one emotion upon which it rests. 
Rather is the affective conviction of God’s existence bound up 
with a whole system of potential emotions, whose past activity 

28 See hia “ Character and the Emotions ” ui Mind for April, 1866 
(N. 8 V ) , eap pp 214-24 

28 See his “ Social Psychology,” Chap V. 
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and whose possible activity are kept constantly in the dim back- 
ground of the mind, and which may at anv moment be called 
into play by the idea of the Divine But the most important 
thing to recognize in this coniK'cfion is that this affective type 
of faith as well as every other has necessarily a good deal of 
ideational content. It is not merely felt it possesses mean- 
ing The attempt to interpret faith as merely a form of feel- 
ing, and thus to deny it anv intellectual element, is merely a 
new illustration of the force of momentum , anti-intellectiialism 
having got a tremendous start is unable to stop In the words 
of Professor Armstrong “ The sentimental theory is almost 
as one-sided as the intellectnalism which it seeks to supplant 
If it lays stress on factors m belief which need to be emphasized, 
over-emphasis involves both theoretical and practical dan- 
gers ” Feeling is important for religious belief not in sup- 
plying its content — or supplanting its content — but in lend- 
ing it strength 

If we may trust the outcome of my questionnaire, this third 
type of belief includes a larger percentage of the religious peo- 
ple in the community than anv of the three others Thirty-two 
out of seventy-one of mv earlier cases,^*’ and one-hundred and 
four out of two-hundred and ninotv-six of my later cases — in 
all one-hundred and thirtv-six out of three-hundred and sixty- 
seven — seemed from then answers to lielong to this class Two 
comments, however, must be made upon this fact. In the first 
place it seems probable that a number of the respondents 
really mi.sinterpreted their own belief and that a truer insight 
would have attributed the chief influence to authority or to the 
will to believe The line between our third and our fourth 
classes — between “ feeling ’’ and wish — is notably hard to 

2'’“Ts Faith a Form of heeling’” (Harvaid Theologtcaf Review, IV, 
79 ) Cf also the following very wise words of Erich Warschauer ” Wie- 
sen and Glanben sagen aus da-^s etwas ist Oder ‘ ich weiBS * und ‘ ich 
glaiibe ' heisgt zuniichst seiter nichts als ith halte fhr wahr Wie sehr 
man auch mit recht den Glauben von VVisaen trennen will, es muss ohne 
weiteree zugegeben werden, dass beides keinen anderen Sinn haben kann, 
ale die positive Setzung eines Inhflts mit dem apodiktiachen Auapruche 
Diese Aussage soli objective Gilltigkeit haben, soil wahr sein” (“Zur 
Psychologie der Entstehung und Entwicklung des Glaubens,” Zeitschrift f. 
Rpligionspsychologie January, 1911, p 340 ) 

That 18 , those reported in the “ Psychology of Religious Belief ” 
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draw,®^ and many a believer whose faith is really based on 
strong desire undoubtedly succeeds in persuading himself that 
it 18 due to mystic feeling or some other form of “ inner ex- 
perience ” And secondly I must point out to the reader the 
very obvious fact that even if we were to trust all my respon- 
dents’ introspection it would be a great mistake to consider them 
entirely representative of tlie eoinnuiiiity at large For every 
person who answers a questionnaire there are six or seven who 
throw it into the waste basket And probably no class of be- 
lievers 18 so likely to answer a questionnaire on religion as 
those who belong to our third type 

Still I cannot but consider it of some interest and significance 
that thirty-seven per cent of those who did answer my ques- 
tionnaire insisted — and usually with a good deal of vehemence 
— that their belief in God w'as hasi'd not on authority, argu- 
ment, nr wish, but upon some form of feeling or “ inner ex- 
perience ” So far as I can ludgc — by my own personal 
knowledge and nay students’ knowledge of them — my re- 
spondents arc fairly represuitativc of the religious portion of 
the community, and my study of the subiect during the last 
fifteen years confiims me m the opinion expiesscd in my “ Psy- 
chology of Religious Belief ” that the source of a large part 
of the moat living faith in our country is due to a mild 
type of mvstical experience 

The emotional or affective experience from which the mem- 
bers of our third class draw most of the strength of their faith 
IS of several kinds Perhaps the most common — if we may 
trust the replies — is an meipiently mystic '* experience of God’s 
presence ” This comes out repeatedly in the responses, some- 
times in conventional language but often also with a freshness 
and sincerity of expression that leaves no room for doubt of the 
reality of the experience, — however the experience should be 
interpreted I shall not give any examples of it here, for we 
shall study the question at considerable length when we take 
up the subject of mysticism 

Hoffding e\cn goes so far as to say, “The belief which cannot be proved 
IS a wish that what we believe may be true ” " The Philosophy of Reli- 
gion,” p 341 

2*1 While this IS true, 1 hiic come to the conclusion that in mj former 
book I somewhat oierestimated the spread of the mystic consciousneBs 
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Many of the respondents who lay claim to no such experi- 
ence still refer their faith to something that is essentially affec- 
tive using such expressions as “ instinct,” “ direct conscious- 
ness,” “ intuition,” “ the feeling within that there is a God,” 
etc “ I believe in God,” writes one, “ not from argument hut 
from something within that tells me tltCre is one I tliink 
nothing could shake that faith” Another “1 have never 
seen a high mountain or the ocean or any other vast and beau- 
tiful sight, without a strengthening of my belief in God But 
it IS also trim that I have never seen a misciablc child, a 
suffering, abused animal on a fallen woman witliout t'le same 
effect There must he some One l>v whom all these creatures 
shall be avenged — ‘ all tears wiped away ’ ” 

As the reader will see, this last case is on the lino between 
our third and fourth types This fourth class — whose faith 
IS based on the will to believe — makes a small sliowmg in 
till' results from iiiv questionnaiie — oiilv twenty-nine ot the 
tlireo-hundr(*d S'lxtv-sovim, that is about eight ])cr eent, belonging 
to it As I have proi louslv indicated, however, mv figures are 
heie presumably untrustworthy, and many of my resjiordents 
pretty certainly belong to this class who niaintain (and doubt- 
less fully believe) that their faith is based on m\stie feeling 
nr, still more likelv, on argument ■” The iiniiiediate influence 
of a questionnaire is to put the respondi'iit into a Iheorehcal 
frame of mind and to induce him to foimiilate arguments for 
beliefs which he holds from quite otlier causes Nor do we 
have to go to the rcsjiondciits of a questionnaire to see how 
natural it is for the will to believe to go unrecognized by the 
belicvei, while various arguments, moie or less extraneous, 
get the credit for the faith In a sense the whole history of 
philosophy and of theology is an illustration of this How 
easily, for example, does Descartes’s firm determination to doubt 
everything doubtable eajiitiilate to the God of theology after 
the exposition of an argument which, to the modern reader at 
any rate, seems less a proof than a lengthy excuse elaborated by 

29 According to Freud, wish is filuais at the tiottom of lielief, but this 
wish IS often masked or hidden from the believer One of the common 
est of the mechanisms for liiding this fundamental wish is rationalisation 
We persuade ourselves that our belief is based on reason when, as a fact, 
it 18 only an expression of desire 
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the philosopher for giving m his assent And much the same 
surely could be said of many another defender of the faith. 
Saint Evremond says of the Orthodox Catholics of his day 
(about 1650) : “ With most of them the wish to believe takes 
the place of actual belief Their will assents to what their 
intellect desires ” This is not true of 17th Century Catho- 
lics alone Many a modem Catholic bases his faith in the 
authority of the Church ultimately upon his wish to believe in 
the Church A striking and rather melancholy illustration 
of this IS to be found in the long struggle of that rare spirit, 
George Tyrrell, who with all his love for Catholicism was too 
clear in self-analysis and too ingenuous in expression to pretend 
that it was reasoning that led him to Rome “ I felt,” he 
writes, concerning his conversion to Catholicism, " I felt it 
would be Rome or nothing I knew dimly that I had not any 
real fatth in Rome — only a great wish that I could bclu've — 
a wish that some of the grosser obstacles were non-existent , I 
was tempted to do what 1 knew or suspected would be internally 
dishonest.” And looking back at his long attempt to Ixs a 
good Jesuit he confesses “ Rometimes I think it must be said 
that, in the deepest depths of mv self-consciousness, I believe 
nothing at all, and am solf-deccived in the matter , and the 
recognition of the manner in which I have, all along, allowed 
the ‘ wish to believe ’ to play upon mo rather confirms this 
raelancholv hypothesis ” 

With Protestant.s no less than among Catholics, the will to be- 
lieve often unites with auflioriti, each reinforcing the other — 
as poor Tyrrell tried to make them do in his own life A very 
representative picture is given by the following from one of 
my respondents “ 1 have been taught to believe in God from 
childhood, and I can see no object in not believing A trust 
in a higher divine power makes mv life seem more than if I 
believed there was nothing to live for but the present ” And 
here are two more typical responses in which appeal is made 


»o Quoted by St. Cyees in Iiib “Pascal” (New York, Dutton 1910), p 

I 

51 “ Autobiography and Life,” Vol I, pp 155, and 133 The wish to be- 
lieve which led Tyrrell to Rome was not strong enough to keep him there, 
and the latter part rf his life was one long revolt of intellect and heart 
against the strong wish, which had never been fully satisfied 
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only to the will “ I believe in some divine power but know 
not whether it is a remote ‘ God ’ or my own soul I hold the 
former belief in time of despondency , the latter in time of self- 
confidence ” “ I believe in God because of the need of my 

moral nature I need Him as a child needs its parents.” 

The fact that belief can be actually brought about by wish 
and nourished by systematic acts of will is the foundation of all 
the methods of faith-culture within one’s self One may some- 
times produce faith in others by means of authority and ar- 
gument, but all attempts at inducing faith in one’s own mind 
rest ultimately upon the will-to-behcwe And the self-culture 
of belief is often most effective, as is known by all skillful per- 
suaders of souls If a strong wish for faith can be induced, a 
little faith will follow, and a little faith once started can be sys- 
tematically cultivated bv voluntarily attending to it, enjoying 
it, acting upon it, and inhibiting all ideas that tend to negate 
it So the skillful evangelist urges 'the skeptic who is ap- 
proaching the melting mood to jirav, “ Lord, I believe , help Thou 
mine unbelief ” He has his congregation sing the hymn, 

“ Only believe and thou shalt see 
That Christ is all in all to thee ” 

And he reiterates in his sermons the admonition that his hear- 
ers whose faith is small and weak should live on their belief 
and act as if it were true, and he promises that if they will 
fulfill this injunction systematically they will find their faith 
constantly growing I have heard it expressed m the follow- 
ing words from the pulpit “ Bv constant prayer to Christ, by 
acting and living on your faith, you will find your faith made 
strong , so that the longer you live the more you will see your 
faith has a strength superior even to the certi^nty of a mathe- 
matical demonstration ” The method here involved is obviously 
auto-suggestion The skeptic who wishes that a certain reli- 
gious doctrine weie true is induced to suggest to himself con- 
stantly that it IS true, and so comes at last to believe 

The will may be used to ii»duce something like our first type 
of belief — a kind of habitual faith or primitive credulity , or 
(in rare cases) it may even bring about the emotional and mys- 
tic type of belief. The former process is excellently illustrated 
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by the following words from Pascal’s “ Pensee ” in which he 
prescrihes a method by which a merely cold intellectual assent 
may be turned into a vital belief through the voluntary produc- 
tion of a habit 

“ We have a body as well as a mind , and therefore we are 
not swayed by proof alone Intellectual conMctions are worth 
little if the mechanical side of our nature is set in the opposite 
direction, we must gam over our whole self So soon as we 
know where tiiitli lies we must ask custom to soak and steep us 
in that belief For we cannot be always carrying proofs around 
in our minds , it is much easier to believe by force of habit 
This uses neither violence nor artifice nor argument, but all 
unconsciously it brings a certain bias into play, and into that 
our mind falls naturally ” 

In coinmeiituig upon this passage St Cyres adds “ Pascal 
will advise his liei'-thinker. at a certain stage in his conver- 
sion, to live as though he already were a Catholic ‘ Have 
masses said and take liolv vvatci , natnialJv that will stupefy you 
and make jou believe’ This famous passage does not mean 
that a man may lawfully hocus himself into accepting a creed 
which he knows to be untrue, all Pascal maintains is that our 
‘ machine ’ — our iristmets, habits, assoc lations — will never 
keep pace with our brain unless we call in custom to get them 
out of an old gionve into a new one ” 

A rather remarkable case in vvhieli something like a mystical 
experience and its cnrielatne liclicf were brought about by a de- 
liberate process ol willing to believe in God is reported by Miss 
Amy E TaniU'i m the ]\i/tJiolo(ji(al Bulletin for Eeb , 1907 
The case is that of a woman, who in youth found much com- 
fort in “ eominuiiion with God ” and then, through some trying 
personal experience's, < oinjile-lely lost her faith Eor twenty 
years she remained in this skeptical state of mind, far removed 
from any sort of religious belief, when, through some new con- 
ditions, she found her own ideals and her own strength in- 
sufficient to carry her through a moral crisis, and she began 
to long for the old sense of the divjiie presence and divine help 
“ Then came the question whether I could use the concept of a 
personal God without belief in its objective existence. Could 

82 St tyres’ “ Pascal,” p J70 
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I try it as a mere working hypothesis and expect to get any 
valuable results ? Anyhow I saw nothing else to do, so I 
said to myself that it does not in the least matter whether God 
exists outside of the minds of men Therefore I deliber- 

ately set to work to recognixe the sense of God’s presence which 
I had not had for nearh twenty years I reinforced my reason 
by reiterating my reasons for assuming such a personality, and 
I praved constantK aftei the fashion of the old skeptic ‘ O 
God, if there is a God, save rny soul if I have a soul ’ Then 
one night after a week of this sort of thing, the old sense of 
God’s presence came upon me with overpowering fullness I 
cannot express the sense of personal iiitimacv, understanding, 
and sympathy that it gav'c to me I felt the thing — whatever 
it was — so close to me, so a part of me, that words and even 
thoughts were unnecessary, that my part was only to sink back 
into this personality — if such it wore — and drop all worries 
and temptations, all the straining and striving that had been so 
prominent in ray life for years and years Then as I felt con- 
solation and strength pouring in upon me, there came a great 
iipwelhng of love and gratitude toward their source, even though 
I was all the time conscious that that source might not be either 
personal or objective It felt personal, 1 said to myself, and no 
harm would be done by acting as if it were so . On the 
practical side the value of this experience up to now — after 
a period of three months — ha'- been permanent 1 find my 
thoughts falling back upon the idea ot this presence as soon as 
I get into any sort of trouble or perplexity, and the invariable 
effect is to calm me and to enable me to take a wider out- 
look ’ 

That the deliberate cultivation of belief may develop, or de- 
generate, into veritable malpractice upon one’s own mind is 
evident enough without any words of mine But that fact 
should not hide from us the really great value of the will to 
believe when properly used and m the proper place Just 

13 Loc cit pp 33-36 I should add, however, not only that this case is 
very unusual and not at all tvpilal, but alao that even in this ease the 
induced " faith etate ” does not seem to have been permanent Miss Tan 
ner writes me that “ After the stress and strain of the situation, there was 
'',V distinct tendency to reiert again to the condition of doubt or disbelief 
objective God ” 
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'what the proper place and the proper method are I shall not 
here discuss, as the whole question has been so admirably pre- 
sented in Professor James’s famous essay Where reason and 
evidence can reveal to us the truth they certainly should be re- 
lied upon to do so. But in questions upon which they cannot 
give a decision yet toward which we must take some attitude, 
surely the question of the practical results of belief and of 
disbelief is revelant, and the faith venture while not logically 
required may be moriilU deiu.inded “ The wise shall live by 
postulates,” says Professor Royee, and surely there is at least 
this much of truth in St Paul’s words, “ The just shall live 
by faith.” 

The questions of religion are too vast for any of us to settle 
with perfect demonstration, and the will to believe will always 
form an integral part of normal, healthy farth And the same 
may be said of each of the psychological elements of belief we 
have been considering Reliance upon authority and tradition 
18 perhaps the least intellectual of the four, vet the strength 
which it can lend will ever be needed — and probably demanded 
— by every great religion If the weight of tradition were not 
overmastering — in religion and in other things too — each in- 
dividual would have to begin all over again for himself the 
long tourney lor the pursuit of knowledge and of helpful opinion 
which the race has accomplished thiough so many weary ages. 
As it IS, the universal tendency to believe on authority makes 
each of us, in a true sense, the intelleetnal heir of all the ages 
The individual is too small to walk alone, his life is too short 
and his mental grasp too slight for him ever to throw aside the 
assistance of the community’s faith All the great religions 
lend to their believers to-day a strength of accumulated tra- 
dition which no i.ew creed oi sect could gather n hundreds of 
years. Nor should reason — in our days so derided — be left 
out from the ideal faith The Credo quia impossihile of the 
Middle Ages has been weighed m the balances by human his- 
tory and found wanting No bcdief can long stand which is 
inconsistent with reason, and he vho leaves reason out of his 
reckoning in rearing his faith edifice is building upon the 
sands. In the words of Professor James — who surely was 
no advocate of intellectuahsm — “ weak as reason is, it has this 
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unique advantage over jts antagonists that its activity never lets 
up and that it presses always m one direction, while men’s 
prejudices vary, their passions ebb and flow, and their excite- 
ments are intermittent ” At the very least, reason must be 
able to show the possibility of the religious object and thus 
give one the right to believe And while the mystic sense is 
not essential to faith there is probably nothing else that lends 
to faith such invincible energy Finally, lest all else should 
fail, the man who through thick and thin is to maintain both 
his belief in the realm of spirit, and his loyalty to the truth 
as he sees it, must have in his heart the courage to make the 
faith venture In short the highest and healthiest type of faith 
in the spiritual world, a faith that is warm but without fanati- 
cism, reasonable but not coldly abstract, courageous yet never 
self-deceived nor disloyal to truth, calmly confident but never 
blind, and neither slavishly servile to authority nor yet lonely 
and separatist, — such a faith must draw its strength from 
all four of the sources indicated in this chapter 

a‘ “ Remarks at the Peaee Uanquet”, m “Memories and Studios” (New 
York, Longmans 1911), p dOO 
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THE BELIEF IN IMMOETALITT 

The individual’s attitude toward the Determiner of Destiny, 
which IS religion, has always an essentially practical coloring. 
It involves a belief, to be suie, but this belief is never a matter 
of pure theory, but bears a reierenee, more or less explicit, to 
the fate ot th(‘ iiidividiiar'' i allies Hence m nearly every re- 
ligion which history has studied or anthiopology discovered, the 
question of the future in store for the individual believer has 
been of prime importance ’ 

Fortuuatelv wc arc not called upon in this place to consider 
the various ideas of a future state which the various religions 
have devised, siieli a subject would reipnre a chapter, if not a 
volume, bv itself Nor is much to be gained by an investiga- 
tion of the ideas of the future life as held by men and women 
round about us I have nearlv a hundred responses to ques- 
tions about the soul, heaven and boll, etc , but on reading them 
over tind little m them that is either instructive or interesting, 
beyond the fact that the old ideas of golden streets and of fire 
and brimstone seem to li.ne been pretty generally given up 
Heaven is spoken of us a “ state ’’ rather than as a place, and is 
characterized by moral progress and opportunity for service 
quite as much as bv |oy and rest Only a small proportion of 
my respondents beliece in anything like the old-fashioned hell “ 

1 1 mean b> this that the question here referred to is of prime impor 
tance among the beliefs of c^erj Biuh leligion A few societies have been 
reported in which cult seems to be \ery much more important than any 
belief 

2 For some jeara I ha\e amused m> 8 elf b\ collecting, from my friends 
and students, descriptions of the “ soul ” I cannot call the answers very 
instructi\e but the experiment has often proved interesting One lady 
describes the soul as “ a sort of round haze a little larger than a base 
ball, somewhere in the body near the ll^art” Another makes it the size 
of a football and locates it in the air back of the left shoulder Some 
say it 18 conscious, some not, but nearly all agree that it is that which 
goes to heaven when you die 
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Much more important for our purposes is the question why 
people believe in a future life. What are the psychological 
sources from which this belief springs, and what are the lead- 
ing types of this belief * In other words oiir question here is 
quite parallel to that discu->sed in the preceding chapter con- 
cerning belief in a God And I think we can hardly do better 
than make use again of the foui-fold division of belief which 
was there our guide In fact it -would not be difficult to show 
in purely empirical fashion that (however else one may treat 
the subject) faith m a future life is alwa\s based cither (1) on 
primitive credulity, habit, and authority, (2) on reason, (3) on 
some form of feeling, or (4) on will 

There is, however, one peculiarity of this belief which differ- 
entiates it from belief in the existence of God We begin believ- 
ing in God because we are taught to do so But in one sense 
it IS hardly true to say we begin believing in the uninterrupted 
continuation of conscious life because we arc taught it Rather 
is this the natural though by no means explicit attitude of the 
young mind The child takes the coiitinuitv of life for granted 
It IS the fact of death that has to be taught Almost every child, 
I believe, learns only with a good deal of astonishment that he 
18 going to die, — ihat surely cannot he ' lienee the explicit 
idea of a future hie comes to him as the most natural thing in 
the world, provided he is going to die at all It quite fits in 
■with the tendency of the young life to behove in its own per- 
petuity 

With this understood, we mav sav truly enough that the 
explicit belief in a life after death begins with nearly all of us 
as a matter of teaching and of primitiie credulity And with 
many a pious soul untroubled bv a disturbing critical faculty, 
the belief continues to be based chiefly on authority to the 
end of life. As nothing disturbs it and as it is nourished rather 
than weakened by the only intellectual atmosphere to which it 
IS exposed — namely the sermons of the pastor and a few re- 
ligious books — it grows into a habit which finally becomes too 
strong to fear any attack \^ry typically of this class, a woman 
of nearly seventy -writes me, “ I believe in personal immortality 
because I have been taught it ” The authority appealed to is 
of course often the Bible, Christ, or the Church. Sometimes 
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the appeal is of a less “ orthodox ” variety and partakes more 
nearly of the nature of reasoning Many draw their faith 
largely from what one of my respondents calls “ the expert au- 
thority of men of all ages ” With some the authority — say 
of the Bible or of Christ — is inextricably bound up with a kind 
of mystic sense , as in the following “ My feeling of oneness 
with Christ lies at the basis of my assurance of my blessed per- 
sonal existence with him forevm ” “ I believe because my Lord 

tells me so ^nd because that word of His rings true in my own 
heart.” — As I pointed out “in the last chapter, belieT^ased 
on authority and habit is stronger with nearly every one than 
he 18 usually willing to admit It forms the background of 
the faith in immortality with many a man and woman who likes 
to think that some argument is the really decisive factor. At 
times of mental alertness the argument may stand forward as 
the great champion of faith, but when the mind grows weary 
it 18 usually the tradition and the habit of childhood — always 
there in the background — which comes forth as the truly de- 
cisive forces Even with men of the highest intellectual cul- 
ture this 18 often the case Amiel, for example, writes . 
“ What IS my real faith Has the universal, or at any rate 
the very general and common doubt of science, invaded me in 
turn ? I have defended the cause of the immortality of the 
soul against those who questioned it, and yet when I have re- 
duced them to silence, I have scarcely known whether at bottom 
I was not after all on their side I have tried to do without 
hope, but It IS possible that I have no longer the strength for 
it, and that, like other men, I must be sustained and consoled 
by a belief, by the belief in pardon and immortality — that is 
to say by religious belief of the Christian type Reason and 
thought grow tired, like muscles and nerves They must have 
their sleep, and this sleep is the relapse into the tradition of 
childhood, into the common hope It takes so much effort to 
maintain oneself in an exceptional point of view, that one falls 
back into prejudice by pure exhaustion, just as the man who 
stands indefinitely always ends hy sinking to the ground and 
reassuming the horizontal position ” * 

8 Journal /ntime (for Jan 25, 1868) Eng translation by Mrs. Hum- 
phry Ward (New York, A L Burt) 
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I am inclined to think that belief in a future life ia less often 
based upon argument than is belief in God Certainly this 
second source of faith in man’s survival of death contributes 
far less of strength than any of the other three, — at least if 
we take into account only its direct contribution The argu- 
ments that men ofFer in defense ot their faith are in most eases 
of a negative sort, aiming merely to show that those who deny 
the eternal life are no more justified by logic and evidence than 
are the believers, and thus leaving open the door to faith if one 
wills to make the faith venture More positive arguments are 
sometimes given To those who start out with the view that 
this IS a moral universe or that there is a just God, the idea of 
death ending all seems incongruous and therefore untenable, 
the evils of this life must be righted somewhere and sometime, 
the good rewarded and justice done So far as I can judge, 
however, this argument is loss geucrally impressive than it was 
a generation ago It is very seldom mentioned by any of my 
respondents — m explicit form, at any rate — nor do I find 
in conversation with various people that it is often seriously 
relied upon as an argument The believers who answered my 
questionnaire, so far as they refer to reasoning at all, usually 
make their arguments much more indefinite — “ My reason de- 
mands such a belief to rationalize present existence ” “ Be- 

cause of the evident purpose behind the laws of tlie universe, 
and of the manifest evolution of all things toward perfection, 
which development does not appear at all complete in the hu- 
man life by death ” A few mention the results of psychical 
research as the basis of their faith The Proceedings of the So- 
ciety for Psychical Research, and the books by Sir Oliver Lodge, 
Professor Hyslop, Frederick Myers and others of their school, 
together with the influence of a few more or less ‘respectable 
mediums in each of our large cities and the occurrence of 
“ psychic phenomena ” here and there in the community have 
had some effect in resuscitating belief in the survival after death, 
though probably less than most of us would have predicted 
Since the beginning of the recent war, however, so-called commu- 
nications from the other side /nd popular books upon the subject 
have notably increased not onlj^ in number and variety but in 
influence as well. Added to this, as a reinforcement to faith, 
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has come the striking confidence in the soul’s life with which 
thousands of our young men have inarched almost gaily to their 
death How long the effects of this war-born faith will last, 
now that the war is over, it is impossible to predict, but no ob- 
server of the times can fail to see that, temporarily at least, the 
future life has been made distinctly more real to a large portion 
of the community “ Whatever our personal beliefs,” writes 
Winifred Kirkland, “ we arc strangely stupid if we are not 
startled by the overwhelming e\ idenee of the present centering 
of the general attention ujion the possibility of survival ” 
“ Myriads of jieojile aie to-dav ordering their lives on the hypo- 
thesis ot immortality For one man four years ago who lived 
in accordance witli this hypothesis, to-day a thousand do” * 
Probably thr aigunient for immortality that is both most 
generally persuasive and logicalK the soundest consists m point- 
ing out the essential difference between consciousness and its 
processes, on the one hand, and the material world and its laws 
on the other This is, of course, the (‘ssence of tlie Platonic ar- 
guments, and nothing Ixttci is likely ever to be suggested. 
“ Since the life in us is not niatcnal ” writes a woman, “ it can- 
not perish as a material tiling ” Surely a great deal could be 
said for this position and there is no doubt that it or something 
like It, ill explicit or in implicit form, has much to do with 
the quiet eonfidenee in which many thinking people face death. 
Yet, after all, its chief value lies m ojiening up the road so that 
the more deep-hiiig influences mav have fiee play. I find, in 
fact, that most of mv respondents who name some argument 
for their faith end by adding — “And then it must be so,” or 
“ my mind demands it,” or something of like tenor which shows 
plainly enough where the real strength of their faith lies Em- 
erson, who was one of the most ardent defenders of the faith in 
immortality, at the close of a careful exposition of the reasons 
for his confidence, adds “ Tlii^re is a draw hack to the value of 
all statements of the doctrine, and I think that one abstains from 

Kew Denth " (Boston, Houghton, Mifflin pp 7-8, 21-22 

Miss Kirkland, of (oursc, never meant^her figures to be taken literally 
While she la ^o^y much in earnest, her efoquent little book la better class^ 
18 poetrj than under statistics 
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■writing or printing on the immortality of the soul, because, when 
he comes to the end of his statement, tlie hungry eyes that run 
through it will close disappointed , the listeners will say, That 
is not here which we desire, and I shall he as much wronged by 
their hasty conclusions as thev feel themselves wronged by my 
omissions I mean that 1 am a better believer, and all serious 
souls are bettei believers in immortality than one can give 
grounds for The real evidence is too subtle, or is higher than 
one can write down in propositions ” * 

The more deep-lMiig intiuenees productive of this faith in im- 
mortality arc to be found in the realms of feeling and will At 
first sight it may seem odd tluit feeling eon give strength to a be- 
lief about the future, but on further refieetion it will bo plain 
that there is nothing at all strange about this For the belief in 
question is not one of reasoning but of immediate reality feel- 
ing, and as we have seen, if an oh|eet of thonglit is viudly and 
warmly presented and is felt to he eougnient with one’s back- 
ground sense of realitv, it is i/iso facto telt ns real Belief of 
this emotional type as applied to a future life is of various 
sorts Many persons who feel it strongly are unable to analyze 
it, and can describe it only as a ‘‘ feeling ’’ or an “ instinct ” or 
by some other word which in its non-tedinieal sense is suffi- 
ciently vague “ Instinctively I feel that 1 am not to he obliter- 
ated,” IS a typical response Sometimes the belief is of a nioie 
plainly mystic type The individual who feeds himself ‘‘ united 
with (iod ” often feeds — rathew than argues — that his life 
is therefore safe and eternal “To be conscious of the divine 
life within,” wiites one of m> lespondents, “is to know that 
life cannot die” A somewhat ditfeient tvpo of mystic belief 
one finds m writers like Walt Whitman “ And again hi > ” he 
writes in one of mauv characteristic jiassages, ‘ the pulsations 
in all nature, all spirit, throbbing forever — tlie eternal beats, 
the eternal systole and diastole of life in things — wherefrom I 
feel and know that death is not the ending as was thought, but 
rather the real beginning — and that nothing ever is or can lie 
lost, nor ever die, nor soul n^ matter ” This is not argument 

s “ Immortality,” Vol VIII of his complete works (Boston, Houghton, 
Mifflin 1890) , p 328 
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nor is it the will to believe ; it is a statement of an immediate 
apprehension, deeply felt, and one which borrows its sense of 
reality from nothing else. It is its own authority. 

If we analyze the emotional form of conviction concern- 
ing immortality we shall, I think, find that in most cases it is 
based upon a direct apprehension of the essential worth of the 
self , ® going back, I suppose, to the instinct of self-assertion — 
if indeed it do not go back farther than any instinct The in- 
dividual 18 conscious of inherent powers and purposes too great 
to be exhausted here, and feels that his own nature is such that 
the death of the body is irrelevant to its life This is not an 
argument nor a demand but an immediate sense that the death 
of the spirit is intolerably — almost ludicrously — incongruous 
with what one feels of indubitable reality within “I believe 
m immortality,” writes one woman, “ because I feel that I can- 
not live out all that is in me in one life time ” Another “ My 
mind refuses to believe that its existence can be destroyed ” 
“ Only this I feel warranted in holding fast to,” writes Felix 
Adler, “ that the root of my selfhood, the best that is in me, 
my true and only being, cannot perish In regard to that the 
notion of death seems to me to be irrelevant ” '' Some such 
inner assurance as this seems to have been the source of Goethe’s 
belief in immortality Speaking of death he said, “ The 
thought of it leaves me in perfect peace, for I have a firm con- 
viction that our spirit is a being of indestructible nature, it 
works on from eternity to eternity it is like the sun which 
though it seems to set to our earthly eyes, does not really 
set but shines on perpetually Do you think a coffin can im- 
pose upon me ? ” ® 

« Stratton has pointed out the influence of this factor in belief “ The 
sense of personal worth or worthlessness is reflected in the belief in im 
mortality or in the final extinction at least of consciousness A readi 
ness to believe in ultimate extinction is a sign of self depreciation , while 
the opposite feeling — that in some way this self of mine is treasured, 
u essential to the world — supports the idea that death is but a superflcial 
experience, and that in spite of it the individual soul lives on” (“The 
Psychology of the Religious I ife,” p 30 ) 

r " Life and Destiny,” p 39, quoted Leuba’s “ Belief m God and Im- 
mortality ” 

8 Quoted by Lowes Dickinson in the Notes to his Ingersoll Lecture on 
Immortality — “Is Immortality Desirable’” (Boston, Houghton, Mifllin 
1909), p 65 
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Some of the answers to one of the qnestions asked in my 
questionnaire are of interest here The question ran • “ When 

are you most impressed with the reality of a future life ? In 
sickness or in health ? Please describe your circumstances and 
feeling states when the belief is most strong.” The number of 
answers to this question was very small, and those that I re- 
ceived seemed at first confusing and contradictory Besides sev- 
eral scattering responses which were not significant, twelve as- 
serted that their faith was strongest when in health, seven at 
times of sickness, and ten when confronted with the thought 
of their own death or when present at the death of a friend 
Contradictory as these responses seem, I believe, on careful ex- 
amination, that they are all to he explained on the same prin- 
ciple — the principle, namely, we have just been considering 
The same person, in fact, might well find both health and sick- 
ness and the thought of death strengthening to bis faith, — j'ust 
as each of these conditions, for other reasons, may detract from 
it These reasons for detraction may be mentioned before con- 
sidering the more positive influences in question Some find 
their belief less strong in health because their attention is then 
most commonly turned away to other things In sickness belief 
may wane with other mental functions from sheer fatigue 
‘‘ My faith is weakest,” writes one respondent, “ when I’m tired 
out ” But it is the positive influence of health and sickness 
that are of most interest When one is enjoying life to its 
full and IS in the complete possession of all his faculties which 
are working at their best, the thought of death often seems in- 
congruous to an extreme “ My belief in a future life,” writes 
one man, very typically, “is merely my belief in life” With 
Goethe such a man would ask, “ Do you think a coffin can im- 
pose upon me 1 ^ 

But it IS to the same sense of the uniqueness and value and 
inner strength of the life of the spirit, that those refer who 
find their faith strongest in sickness or in the presence of death 
or at the thought of death “ Very often,” writes a friend of 
mine, “ when I stand m the^resence of death, I feel as if the 
immortality of the one who is gone is perfectly clear. Further- 
more, I feel that if death should plainly present itself as a 
near possibility for myself or for some one especially near to 
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me I would not in the least fear it or feel that it offered a 
barrier to the truest development of anything good m me.” 
At such a time 

“ The soul secure m her existence smiles 
At the drawn dapiger and defies its point ” 

And here I hate in mind nothing poetic nor metaphysical 
but the plainest and prosiest of ps^'chological facts To the 
man who has devedoped to an\ considerable degree the sense 
of inner worth and of strong spiritual life, the thought of death 
is likely to come as a kind oi eliallengo and to rouse within 
him that impulse to break down all impediment and to defy 
one’s opponent to come on and do liis worst, which psychology 
terms the instinct of pngnacitv and popular speech calls the 
sjxnting blood It is thus that the aged poet defies the coffin 
to impose on him and that tlio ancient philosopher drinks off 
the hemlock “right hlitlicK,” oideiiiig with his last breath an 
offering to the go<l of liealth 

Relief of tlio kiml T have just been describing is usually very 
stiong, and has the added advantage of being at its strongest 
at exactly the times wlieii it is most needed It is not, how- 
ever, for all, and T cannot say that those in whom it is the 
dominant type of faith toim a very large class Ear and away 
the largest of our four classes is the fourth — those, namely, 
whose faith is based chu flv on will It hardly needs to be said 
that the great ma|oritv of poojilo desire a future life — whether 
intensely or slightly Three of my students have issued ques- 
tionnaires on this siibiect and between them have collected sixty- 
fivo answeis to the question “ Do you desire a future life? ’’ 
Of these sixty-five respondents, fifty-eight answered Yes, seven 
No Of Mr kSimeon kSpiddle’s one hundred and seven respon- 
dents, ninety-five preferied immortality, while twelve were in- 
different ® Professor Leiiba reports that 83 8% of 

the less eminent, and 67 7% of the more eminent phy- 
sical scientists, among whom he circulated his recent 
questionnaire, desired immortally, and that 70 7% of the 
“lesser” and 68-1% of the “greater” biologists desired it. 
The percentage among the historians and sociologists who an- 
® “ The Belief in Immortality ” Journal of Rehg Pay , V, 5-61 
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swered his questionnaire did not differ materially from those 
just cited Among the psychologists the desire for immor- 
tality was found at its lowest, only 53 8% acknowledging it.'® 
The first question on the questionnaire gotten out a few years 
ago by the American Branch of the Society for Psychical Re- 
search reads, “ Would you prefer to live after death or not * 
Out of 3218 replies 2h!>3 were in the affirmative, 225 m the 
negative " These figures from Dr Schiller's questionnaire 
are not so significant as they seem , for the answers to later 
parts of the questionnaire reieal the fact that in many eases 
the affirmative answer to the hist qucbtion did not necessarily 
imply an;v strong desne for eontimied existence Question IV 
read “ Do you now feel the question of a future life to be 
of urgent importance to vour mental cointort ? ’’ To this the 
answers were “No,” 2007, “ Yes,” 1314 Among the 2007 
who voted No, however, were ineluded piactic.illv ail those who 
did not believe in a future life and those who fol, skeptical 
about it, luuice we may fairlv conclude that a huge proportion 
of the earnest believeis voted Yes CertaiuN this is the ease 
with mv students’ respondents, and I think we ^hall be safe in 
concluding that the desire foi a fiuure life, though not always 
htiong, IS fairlv general, and that among earnest believers the 
question of its realitv is of urgent importance 

As our present interest is eoneerned altogether with the 
believers, we may dismiss from consideiation the unbelievers 
and the skeptics, for oni present question has to do only 
with the source of the belief of those who <lo ludieve It I may 
judge bv the sixty-five responses to m\ students’ ((uestionnaire 
and the sixtv-nine to my own,'® we ma> eonelude (as already 
indicated above) not only that the great maiority of bcliovtis in 
a future life desire it, hut tliat the largr st class of believers is 

10 “ The Belief in God and Immortality” Cliap 

11 This IS not htated e\p]nJtly in the report, Imt comes out on p 431 — 

See F C S Schiller “Ihu Answers to the American Branch’s Ques 
tionnaire, regrarding IFiiman Sentiment as to a Future Life” P S P R, 
XVni, 410-53 ^ 

12 The only question on my que^ioimaire referring to this subject read 
“Do you believe in personal imMortality’ If so, why’” There was no 
question concerning the desire for a future life The responses that I re 
ceived, however, showed plainly that desire was the principal cause of the 
belief 
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made up of those whose faith is based chiefly on their desire. 
The word “chiefly,” however, must not be left out, for it 
would be a mistake to suppose that the desire for a future life 
can often by itself produce belief One cannot genuinely desire 
what one genuinely believes impossible and out of the question 
Hence desire must be helped out either by authority or by 
reason or by some sort of intuition or feeling 

The nature of this desire vanes with different people. The 
fundamental as well as the most wide-spread and influential 
form of it IS simply the love of life as such, the instinctive im- 
pulse which normally makes men cling to life, however wretched 
they may be In the words of Wijnffindts Francken, “ The de- 
mand for self-preservation is one of our most powerful instincts , 
it transcends the tomb itself, for the desire for immortality is 
nothing else than one form of the search for self-preserva- 
tion.” This sometimes expresses itself in the instinctive 
horror at the thought of death and the longing to avoid it One 
of the earliest recorded expressions of desire for a future life 
is of this naive tvpe It was written many thousands of yeais 
ago by some Egyptian, to whom the hope of personal immortal- 
ity was somehow bound up with the hope that his body might 
avoid the horrors of disintegration In contrast to the usual 
coldly conventional tone of the Book of the Dead, this cry of 
a longing soul comes to our ears to-day, through no one knows 
how many millenniums, with a note of earnest human appeal and 
a touch of nature that makes us feel him truly our km “ Grant 
thou,” he prays to the God Osins, “ that I may enter into the 
land of everlastingness, according to that which was done for 
thee, whose body never saw corruption . Let not my body 
become worms, but deliver me as thou didst thyself . . Let 

life come from the body’s death and let not decay caused by any 
reptile make an end of me Homage to thee, O my divine 
father Osins, thou hast thy being with thy members Thou 
didst not decay, thou didst not become worms, thou didst not 
diminish, thou didst not become corruption, thou didst not 

18 ” Psychologie de la Croyance en ri^mortaliW ” Rev PhiloBophique, 
TjVI, 278. While it la hardly correct u speak of the instinct of self- 
preservatior,” there is a certain truth behind the phrase For a discussion 
of this matter see Hocking, ** Human Nature and Its Remaking/’ Chap X 
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putrefy, thou didst not turn into worms I shall not decay, I 
shall not rot, I shall not putrefy, I shall not turn into worms. 

I shall have my being, I shall have my being; 1 shall live, I shall 
live'” “ 

Horror at the destruction of the body of course plays no part 
ill the desire for immortality to-day But dread, or at least 
dislike, of annihilation and the instinctive clinging to life 
that Mr Franchen refers to, are with many still as strong as 
was fear of the tomb with the ancient Egyptian. Twenty-two 
per cent of Schiller’s respondents asserted that they preferred 
a future life of any sort to annihilation. Three very typical 
answers to the question (m my students’ questionnaires), 

“ Why do you want a future life ^ ” were the following • “ Be- 

cause I do not like the thought of empty nothingness beyond the 
grave ” “ To ask if I want a state after death is much such a 

question as, Do you want life ** — I think it is fair to say, Cer- 
tainly I want life after death as well as before — an after life 
not as a reward, etc , but because this inner spiritual life is 
the greatest thing in the world ” “ Because 1 decidedly dislike 

the idea of leaving the world and things to go on without me, 
rather than because life is so pleasant I do not care to be 
snuffed out like the light of a candle ” This last response is 
typical both in the love of life it shows and also by its negative 
reference to the expected happiness of the next world. Very 
few of my respondents made much of the prospect of eternal 
bliss, and Schiller reports the same fact as true of the re- 
sponses to the S P R questionnaire Possibly I should men- 
tion one kind of happiness as an exception to this statement; 
for the hope of reunion with one’s friends is certainly one of the 
very largest factors in the desire for immortality One respon- 
dent writes “ 1 desire future life partly because extinction is 
a horrible thought Above all, however, it is love that leads 
me on I have always felt the most burning love for my ab- 
solutely devoted mother, and when she was so prematurely taken 
from me, it became the cry of my life to be with her.” ” This, 

i*“TJie Book of the Dead,” ^nelated by E A W Budge (Chicago, 
Open Court 1101), Chap CDIVr 

ns '1 hie factor in the desire for immortality might be illustrated by an 
almost endless number of examples I take one at random from Arreat’a 
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indeed, can hardly be called the desire for happiness, nor do 
most of the other descriptions of what my respondents desire 
and hope to do m the next litc imply a hedonistic basis for the 
demand The desire for moral progress, for enlarged service, 
and for a better ojiportuiiity for those who have had no chance 
here are mentioned not iiifre(|iicutlv among the reasons why im- 
mortality IS wished foi ’* But quite as common as this desire 
for a future life on its own account is the demand that it shall 
exist 111 order to give meaning and purpose to this One 
thoughtful woman writes “ I believe in personal immortality 
because I cannot think in anv other terms Life to have any 
meaning or reason for being must continue, and (whether partly 
from training and continual habit I am not sure) I find it im- 
possible to think at all in anv other wav It is a postulate; 
not armed at bv anv course of reasoning, and without it life 
would be horrible ” In a less extreme form this same attitude 
IS expressed hv Hi Lowes Dickinson in his owm personal confes- 
sion cnihcdded in his Ingcrsoll Lecture “ I find then that, to 
me, in mv present cxperieiiee, the thing that at bottom matters 
most IS the sense I ha\e of something in me making for more 
life and bettei All niy pain is at last a feeling of the frustra- 
tion of this, all my happiness a feeling of its satisfaction It 
governs all my experience, and determines all my judgments of 
value The Goods we have here are real Goods, and we 

may find the Evil nioie than compensated by them But what 
I do maiiitiiin is that life here would have indefinitely more 
value if we knew' that bevond death we should pursue, and ul- 
tinuitelv to a successful issue, the elusive ideal of which we are 
alwavs in quest The conception that death ends all does not 
empty lite of its worth, but it destroys, in my judgment, its 
most precious clement, that which transfigures all the rest, it 

“ Le Seiitiincnt Helipipuv cn France” (Pans Alcan 1903), which la 
t^pital of many " J ai besom <le (roire que lea Otres que nous avons 
tant aimCa ne nous sont pas arrachCa brutalement pour tou)Oura Sana 
riligion. III VIC ne vawt pas la pmne d’etre vecue elle eat notie acule raison 
d’lHre ” (p 123 — in Ihc Appendix) 

w One responilent {who piireli is noft typical) writes that he wants a 
future life ‘‘to lairv on the great missit^ary plana of God to millions of 
epirita who need to Know the story of redeeming Lo\'e' To preach and 
testify this to myriads of angels will keep them from falling from holi- 
ness forever ” 
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obliterates the gleam on the snow, the planet in the east, it 
shuts oS the great adventure beyond death.” 

These testimonies bring us back again to that inherent de- 
mand for conscious life as such, for an endless continuation of 
spiritual opportunitv, -which is at the bottom of so much of the 
earnest desire for immortahtv As we have seen, it is based 
upon an instinct — if, indeed, it be not ultimately based on 
something deeper still — and it manifests itselt through all 
grades of spiritual develojimeiit, fiom the unthinking, organic 
fear of death, up to the longing of the artist, the philosopher, 
and the mvstie “Feeling one’s exquisite ciirio-ity about the 
LTniverse fed and fed, rewarded and rewarded ” in an unending 
life, would be, in the opinion of Henry James, the greatest ar- 
tistic delight, the highest eoiieiivable good — “a million times 
better than not living ” The seientifie desire to know and to 
keep on knoiciiif/ is another form of the same Jemainl for life 
Many a scientist, in ord<T to attain a pure obiectivitv, seeks to 
kill out this desire so far as it i elates tu a eontinuation of the 
knowing process alter the death of the bodv — though the posi- 
tion of earnestly desiring and eagerh delighting in the knowing 
process, and at the same tune being perfectlv willing that it 
should cease altogethci on the oecurrenee of some perfectly ir- 
rcleiant phvsical accident seems, to sav tlic least, Inglily arti- 
ficial and sometliiiig closely lesomhliiig a pose But though 
many scientists seem to liold this attitude as an ideal, not all 
succeed in realizing it One of the most “obiectiie ’’ of scien- 
tists — Thomas Huxlev — toward the dose of his life wrote to 
his friend Morley “It is a curious thing that I hud my dis- 
like to the thought of extinction ineieasieg as I get older and 
nearer the goal It flaslic’s across me at all sorts of times and 
with a sort of horror that in WOO I shall piobably know no 
more of what is going on than I did in 1805 I had sooner 
he in hell a good deal — at any rate in one of the upper circles 
where the climate and company are not too trying ’ 

This demand for unobstructed life, for life in the fullest sense 

Op oit , pp 30-3J j 

18 See the JAterary Digest for^Iarch, 1910, p 303 

10 “ Life and Letters of Thomas Huvley ‘ (New York, Appleton 1901), 
Vol 11, p 67 
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that the individual can conceive, which is seen in the common 
man, the artist, and the scientist is seen again in the longings of 
the saint and mystic. “ If to any man,” writes Augustine, 
“ the tumults of flesh be silenced, if fancies of the earth and 
waters and air be silenced also, if the poles of heaven be silent 
also, and if He speak alone , not by them but by Himself, that 
we may hear his own word , not pronounced by any tongue of 
flesh, nor by the voice of angels, nor by the sound of thunder, 
nor in the dark riddle of a resemblance , but that we may hear 
Him whom we love in these ereatuies. Himself without these, 
could this exaltation for ever continue and ever ravish us and 
swallow us up, and so wrap up their beholder among these more 
inward joys as that his life might be forever like to this very 
moment of understanding which we now sigh after , were not 
this indeed to Enter into Thy Alaster’s lov ^ ” ““ 

Before concluding this chapter it will, I think, be worth our 
while to supplement our study of belief with a short study of 
unbelief Having seen some of the psychological sources of 
belief in a future life, we mav now ask, What are the psycho- 
logical influences involved in the doubt or denial of a future 
life * In a general way, of course, the answer is to be found 
in the absence of those causes winch our study has shown us 
lead to belief In the first place wc must recognize that a 
fairly large number of persons hai c no real desire for life after 
death The causes of this indifference are not easy to ascer- 
tain with any degree of completeness or exactitude Possibly 
some guidance may be found in a comparison of our times with 
the Middle Ages The apparent loss of desire for a future life 
in the last 500 years is due in part to the greater attractiveness 
of this world in our times and the increase of interests of all 
sorts which keep one’s attention too firmly fastened here to al- 
low of much thought being spent on the other world As peo- 
ple cease to think about a future life it becomes less vivid to 
them and hence less an object of desire The shattering of 
authority and the weakening in popular estimation of the argu- 
ments in its favor have also had the same tendency of making 

20 “ ConfesBions,” Bk IX, Chap X V 

21 Leuba cites many examples of indifference and even of dislike to a fu- 
ture life (Op cit,pp 297-311 ) 
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it seem less real and hence less genuinely longed for. For de- 
sire and belief are mutually helpful, not only does desire tend 
to beget belief, but some sort of belief in at least the possi- 
bility of the object is a condition of any real desire for it. In 
the 15th and 16th centuries men so desired the spring of per- 
petual youth that thev were willing to risk all they had in the 
search for it Youth is no less loved to-day, but it can hardly 
be said that any one ardently' desires to discover a spring whose 
magical water would make it perpetual We do not desire it as 
our ancestors did because we no longer harbor it in our thoughts 
as a genuinely possible object of discovery Oilier causes for 
the loss of desire for immortality besides its lessening vividness 
are of course at work in various individuals — and always have 
been Distaste for life in general, weariness, and dread ot re- 
sponsibility, tend to make one look forward to death as the 
definitive end witli carelessness or even with longing Cases 
of this sort, how’cver, are not common, and are probably little 
commoner to-dav than in juevious ages The great cause of 
the loss of desire is the indifference described above, due to 
the disappearance ol the vitality of belief 

I have no idea to what extent the change in the intellectual 
atmosphere of modern society has underiniiiod emotional belief, 
but there can be no doubt that it has been the great factor in 
weakening belief from authoritv And here the various argu- 
ments against human survival of death have been reinforced by 
all the rationalistic influences of every sort that have been 
steadily wearing away the authoritv of Bible, Church, and tra- 
dition these inanv years Hence from several sides is borne 
111 upon us the immense influence of thought in determining be- 
lief This influence as it comes to bear upon the individual 

22 Leuba sums up the causes for this loss of desire^s he views them in 
the following words “ A weariness of existence, temperamental or the 
fruit of age or of other circumstances, a disposition to en 3 oy the mood 
that informs Bryant’s noble poem, Thanatopsis, and especially, perhaps, 
an inability to picture in intelligible and acceptable form a future life, 
suffice to make of a death that ends all a satisfactory, even a desirable 
goal” (Op cit, p 301 ) 

23 Dr E Griffith- Jones, in an Excellent little book on Faith and Im- 
mortality” (New York, Scnbnrf’s 19171, brings out one intellectual in- 
fluence — a theological one — which I have not mentioned, but which has 
probably had some eflect in weakening the faith of certain classes of 
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is largely indirect and largely negative, and for that reason 
■when one studies the particular positive beliefs of individual 
men and women, thought seems to have a very second rate or 
fourth rate — position But when we take into consideration 
the movement of swuety during several centuries we see that 
the influence of thought (direetlv upon society and indirectly 
upon the individual) is of prune importance — something too 
often forgotten by the enthusiastic anti-mtelleetualism of our 
day. In fact it would be a mistake to say that thought modifies 
the individual’s belief onl\ indirectly , tor if we take into ac- 
count its negative and destructive influence, its action is cer- 
tainly direct enough, Spiddle leports that nearly all of his re- 
spondents ■whose belief eoneernmg immoitality has passed 
through a priuxl of radical ehaiitte, aserihed this change to the 
study of science and philosophy and in this his responses 
were surely very rejireseiitafive Among the college students 
who responded to Leuba’s (juestionnaiie there was a steady loss 
of the behef with academic adiame “ Only fifteen per cent of 
the fresliineii ie]cct immortalitv and lour per cent are uncer- 
tain , -while nearli thniv-twi) per cent of the luniors have given 
it up, and eight jici cent inoie are uncoitain The cause of this 
Leuba finds not so iiiudi in ineuMsed kiiowleilge as in increased 
individualism and freedom from the authoritative cieeds that 
doiiiiiiate childhood Tliat Ixitli the intellectual and the indi- 

Bocut.v He attributes the lo-s of lielief in a future life to the cooperation 
of tliiec factors (I) the spread of naluial siienir vulh its rationalistic 
and skeptical tendencies, (2) tiu leiilcrinfr of the iiioilern man's interest in 
tins woi Id, (3) the iiiabilitc of i oiiteniporarc Iheolofoaiis to aoree on any 
doctrine aa to the natiiri of tlie iit \t life witli the resiiltuifr conflict of 
rival theories cchicti utterly liecvilder the lamian and make him feel that 
there 18 no delinite doi trine of imnioitalitv m which he can rest Espe 
uallv has this heen the lesult ol leient discussion by Bihhcal critics of 
the eschatological passages jn the New leslament “Seiericp and theology 
duiing the last quarter of a century liaic thus cooperated from difTereut 
points of view in dial ui lung the suie foundations of the earlier belief in a 
future state, the hrst In making it dilliiult to belieie that the ‘soul’ can 
survive the body, or whcthei then \»ns a ‘ soul ' to surviye at all, and the 
second hv bringing the scriptural evidence as to what follows death into 
uttermost discord and confusion It is no wonder that in face of these 
contrary winds of dottnrie the light be^n to flicker and burn dimly on 
the altar of the Immortal Hope” (p 10)\ 

“ The Belief in Immortalitj p 47 
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vidualistic factors continue their negating mtiuence after gradu- 
ation from college seems to be indicated by Lcuba's figures 
concerning American scholars, whose belief in a future life 
(according to the results of bis questionnaire) are represented 
by the following figuies among phisical scientists be- 

lieve in immortaliti , biologists 37%, historians 51 5% , psy- 
chologists 10 8% It Is especially significant that the percent- 
age of believers among the mote eminent psychologists was only 
g 8 23 These figures aie, of couihe, quite cxicptuniallv low, yet 
ill the ease even of tho-.e who do not go into any scholarly pro- 
fession, an increased iiulnidualism guided by ceit.iiii destruc- 
tive arguments leads not iiideid to the eoiiiplete loss of belief in 
immortality, but to (be jd.ii mg of it upon a shelf in the mind, 
among those things yvliieh aie ineiely and abstractly possible. 

This lia]ipens more frequently <,nd moie easily to-day because 
of the psyehnlngieal atmosphere that has been piodii. ed by the 
successive tiiuniplis ot natural seieiiee Students of science 
are less likely to believe in inimoTtalitv than others, not bo- 
oauso the argunieiits against it are stionger than those for it, 
nor jet because they see (he logical diifiiulties in the yvay of 
immortality more eleaily than do those yyliosc thought has been 
engaged chieflv m other liiie^, but largely l)(‘eaiise tlieir training 
has produced iti thorn a habit ot regaidiiig (he seiimtific laws of 
the material yvorld yvith the same sort of reyeieiiee that the old- 
fashioned Christian feels toward the teaeliiiig of Keiipture 
Louba’s figures, ju.st quoted, illiistiate tins point rather nicely 
While scientists as a class are less likely to lielieve in the sur- 
vival of bodily death than others, there are, as yye have seen, 
significant differences between different classes ot scientints 
If the reader will look back at the statistics on the subject, he 
will see that over fifty per cent of the historians and physical 
scientists bclie\c in immortality, yvliile among the biologists 
and psychologists the percentage ot belief is notably lower 
This fact 18 undoubtedly due to the constant effort made by both 
the latter classes to view the phenomena of life and mind in 
terms of something like mediamcal sequence, an effort which 
25 “The Belief in God and Immortality,” Chaps VIII and IX 
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with some has become a habit, and by some is regarded as a 
presupposition of scientific procedure 

The truth is, non-belief, like belief, draws its strength not 
only from reason but from authority , in fact, for many en- 
thusiastic students of science the will to believe has a good deal 
to do with the result In certain scientific circles it is not 
good form to believe in a future life , and the ascetic ideal which 
would sacrifice selfish interests for the personal values of science 
also comes into play Moreover non-belief, like belief, is a 
product not merely ot logical argument, authority, habit, and 
volition, but is largely influenced also by the imagination , and 
the peculiarly objective point of view which natural science 
inculcates and the habit it produces of considering causation 
and the laws of matter uimersal and invariable give a certain 
cast to the imagination which makes the idea of the survival of 
bodily death increasingly difficult 

This question of the imagination is most fundamental to the 
understanding of beliet and disbelief In the early part of 
our last chapter, when discussing the psychology of belief m 
general, we saw the enornioiis part played by the imagination 
in producing the vn idncss of reality feeling It is very difficult 
to believe earnestly in an \ thing that we can in no way image 
to ourselves , and this general fact finds ample application and 
illustration in the field under discussion Though no doubt 
there are exceptions, it is still a very general truth that those 
who deny a future life are those who find it impossible to 
imagine it in vivid and persuasive fashion, while they have 
few doubts on the subject who find little difficulty in imagining 
it and who perhaps would find it difficult to imagine death end- 
ing all Belief and disbelief would therefore seem, in one 
sense, to be correlative to two types of imagination or two 
points of view from which the imagination regards the future 
life. 

We can best get at these two types of imagination by contrast- 
ing two classes of person who are known to have quite different 
views on the subject of immorta^v Perhaps no large class 
of men are more given to a skeptn^l or even materialistic view 
on this subject than phvsicians, and probably none have more 
genuine faith in a future life than clergymen Doubtless dif- 
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ferenees of opmion on authority and on the logic of various ar- 
guments has much to do with this difference of belief , but these 
things do not fully explain the contrast The physician finds 
it hard to imagine, with any reality-feeling, life after death, 
while the clergyman finds it easy to do so The reason for this 
IS largely to be found in the fact that the physician tends to 
think of death from the point of view of the body, and that 
death means to him usually the death of some one else, whereas 
the clergyman views death more subjectively and from the point 
of view of the “ soul ” The physician takes the objective view 
of death. All his experience, his training, his duly work, his 
professional habits of thought, lead him to this Inevitably 
death means to him the ceasing to function of certain vital or- 
gans Thus It comes about that even when he thinks of his 
own death he pictures it also objectively — externally , he sees 
his body lying on a bed, his heart I'casing to beat, his respiration 
stopped Those mainfestatioiis of life in which he is profes- 
sionally interested he picture-, at an end , and that means to him 
that life has ceased As dies the beast, so dies the man — liter- 
ally true from an external view point certainly As this habit 
of thought grows upon the physician or scientist he finds it in- 
creasmglv difficult t(j hold alongside with it the old view, taught 
him in childhood, that conscious life continues beyond the 
grave. To believe it might be logical enough, but he finds it 
very hard to imagine with any lively sense of reality. 

The clergyman, on the other hand, thinks of death, as I have 
said, from the point of view of the “ soul ” Death means to 
him primarily his death, that is the type of death for him. 
lie thinks of other people’s death as meaning what his own 
death would mean That is, he views death from the subjec- 
tive, or, rather, the inner point of view Very^likely he knows 
little enough about the physiology of death or if he is versed in 
this aspect of the case it is not this primarily that he thinks 
about Death means to him a form of subjective experience, 
not a physiological phenomenon His whole training and his 
daily work enforce this view. As a result it is very easy for 
him to imagine a continujRion of conscious existence after 
death , in fact, it may be difficult for him to imagine the con- 
trary. And of course not only is this true of ministers but it 
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holds frequently of many other men whose thoughts are habitu- 
ally occupied with the spiritual and inner side of life Goethe 
IS quoted as saying, “ It is, to a thinking being, quite impossible 
to think himself non-existent, ceasing to think and live ” This, 
as I have pointed out, is the natural attitude of the untaught 
mind It IS with a tremendous shock of surprise that the child 
learns he must some day die, and for a considerable time most 
children probably refuse reallv to believe it The belief that 
life as a matter of course w dl not end seems to be almost as 
natural as the desne that it should continue The idea that 
life will end may be logical but it is an acquired and secondary 
product. 

“All men think all men mortal but themselves ” 

There are sevcTal reasons for this Foi one thing, it is hard 
to think of the world coiitiiiumg to run along and we not here 
to witness it \Ve arc all incijueiit Berkley ans, at least to the 
extent that ni our images of v.iiious external events there is 
usually, in the background of oui minds, an implicit recognition 
of the relation or jiossihlc relation ot tlu' event to us We 
picture ourselves as the hidden beholders of all that we imagine. 
More important than this is the fact that the thought of one- 
self ceasing to exist is most difTKiilt for the natural man, 
quite aside Iroiii liis i elation to the external world Our past 
experience of consciousness is of a stream which, in spite of its 
temporary bleaks in sleep, still seems to us really continuous 
and without conscious begiiiniiig oi end AVe have gone to sleep 
many times hut always to wake oiiee more We have got into 
the habit of bt mq alive Ilcuce the association of non-being 
with ourselves is urmatiiial and difficult Nor do past exper- 
ience and the laws of association and habit explain the whole 
matter. Life somehow feeh itself and ivilh itself to be endless 
— not explicitly, but bv a violent reaction against the idea of 
extinction To look at oneself objectively, from an exterior 
point of view, as oni> of those things winch may cease to be, re- 
quires a considerable degree of simlnstieation, and both m the 
individual and in the race it is l^rned only with difficulty. 

In this native diflieulty of imagining one self really dead is to be found, 
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The two types of imagination that I have been describing — 
the external and the inner — are to be found not only m differ- 
ent individuals with different kinds of training , they may alter- 
nate within the same individual under varying circumstances 
If I may take myself as an example, I find my own belief in 
a future life at its strongest when thinking of my own death 
As such a time it is unnatural for rue to take any but the sub- 
jective and inner point of view, so that the thought often gives 
me a kind of seciet exhilaration such as one feels who sees 
his enemy in the distance and cues, “ Come on > ’’ But when I 
see a person die I am sometimes very skeptical I remember 
seeing a man run over by a train, and being surprised to find 
how hard it was for me to believe that the man’s consciousness 
still existed or would ever exi^t again 

But difficulties eonneeted with the imagination are responsi- 
ble for^nothor soiiice of weakues-, lu the belief in 'mnnutality, 
in addition to this objectne and external mode of representa- 
tion Belief in an abstract truth, a truth which can be con- 
ceived hut not imagined, is usually cold and laeknig in that 
vividness which is the primitne touch-stone of reality The 
more concrete details that can he added to our mental picture, 
the more real does if become to us Tin? increased sense of 
reality through imagined details is the efteet which the historical 
novel has — or should have — upon the reader It makes 
Louis XI or Riehaid T real and living to us by supplying a 
host of concrete details which add the very warmth of hfo 
to characters that had been hiit names hi'fore Now it is the 
impossibility of surrounding the idea of the next wnild with 
any concrete details which are not themselves almost impossible, 
that makes the beluf in (piestioii so faaid for many to retain 
If the departed really stdi have conscious existence, what are 
they doing ^ What are the conditions of their life? What 
are their employments and iheir pleasures* If we allow our- 
selves to ponder over these questions most of us will find our 
notion of a future life taking on the color of a fairy tale The 
questions, if we face them steadily, demand some kind of an- 
swer , and yet almost any coi^ivahle answer put in vivid detail 

in my opinion, one of the original sources of the belief in a future life : t 
least as important as seeing ghosts in dreams 
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will make the belief all the more difficult The historical at- 
tempts that have been made to picture the next world so as to 
give it the reality-feeling that comes from vivid images, have 
all had but very moderate and temporary success From the 
Book of the Dead, through Virgil, Dante, Milton, down to Oates 
Ajar, and the descriptions in our hymn books, they all seem 
either mythical or puerile, so far as they are given in terms of 
detailed imagination And the same thing surely is true of the 
Book of Revelation The Bible elsewhere on this point is 
wisely reticent Jesus had no descriptive phrases for the life 
of heaven which weie anything more than plainly symbolic 
And his immediate fnllovveis perceived the wisdom of his ex- 
ample “ Eye hath not seen nor (‘ar heard, neither hath entered 
into the heart of man the things that God hath prepared for 
them that love Him ” 

For from the nature of the case, all the material for the 
details of another life must be drawn from this , and vet it is 
plain that if there is a fiitiiie life (unless we adopt the con- 
ception of reincarnation) it imi't bo in many of its details and 
surroundings verv different from this Hence the ascription 
to It of images drawn from this life strik(‘8 us as inharmonious 
and incongruous The idea therefore never gets dressed out in 
the details which are so helpful in imparting reality-feeling, and 
for most of us it remains alwavs largely abstract and verbal 
Hence the large number ot people who, while not denying it, 
and even willing to say that they suppose they believe in it, 
are quite indifferent to it and never give it a thought The 
imaginative difficulties in it are such that it resembles one of 
those small stars which can be seen onl\ by indirect vision, and 
which disappear when looked at directly Many people find 
that their belief in immortality is strongest when they think 
least about it 

There are two or three classes of people whose faith in a 
future life is not greatlv affu-ted by the difficulties we have 
been discussing These are, in the first place, that small class 
of thinkers who have trained themselves to live so constantly in 
a world of concepts that lack of in^ginative yividness is no loss. 
Much larger is the class of uncritical believers, whose faith is 
based upon authority, and who either find no difficulty in ac- 
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cepting the pictures in the Revelation, or else possess so strong 
a faith that difficulties in imagining a future life are powerless 
against it A smaller but in many ways more interesting class 
are the mystics For them the difficulties which others feel are 
not overcome but quite lacking They will tell you that they 
can not only conceive but imagine — or rather directly ex- 
perience — what the future life will be, at least in its most im- 
portant aspect For them the most significant feature of that 
life will be its union with the Divine, and this is for them, they 
insist, no mere verbal phrase nor abstract idea nor pious hope, 
but a genuine and very real experience of this present life. 
People such as these need no detailed descriptions of how the 
dead are raised up or with what body they shall come The 
details they can leave with perfect confidence for the future 
to reveal The substance they already possess 

For the groat majority' who arc not mystics, howeier, the 
difficulty of giving the future life any imaginative reality must 
always be a source of real weakness in bclict If they cling to 
the hope, thev usually avoid anv serious attempt to picture the 
details of the future life, either dodging the question altogether 
or refusing to take any suggested answer seriously One of my 
respondents — a student of natural science, who vet hopes for 
and believes in immortality — writes, “ To hold this faith with- 
out picturing the nature of the future life I find impossible, 
but I manage with ease and naturalness to keep those mental 
pictures m a flux, as it were, making them the poetry of my 
faith without giving them the definiteness which w'ould chal- 
lenge my own scientific criticism ” This man’s position is the 
wise one for most people who desire to keep their faith Belief 
in a future life, like belief m God, is usually an attitude, a way 
of holding oneself m relation to the future, quite as much as a 
definable concept, and certainly more than a detailed picture. 
To try to turn it into the latter, either in oneself or in others, 
IS surely unwise “ How are the dead raised up and with what 
body do they come ? Thou tool ' ” 

These then are some of the psychological influences tending to 
weaken the belief in a futur^ife Having considered this gen- 
eral question, it may be of some interest to consider briefly the 
more special question of the weakening of this belief within 
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Christianity. For that it is being weakened I suppose there 
18 little doubt, and that it is being weakened more rapidly m 
western Christendom than in other parts of the world seems 
probable One of the things that strikes one most forcibly 
on a visit to India — at least if I may trust my own experi- 
ence — IS the vitality of the liehef in immortality among all 
classes of society except tliosc that have come under western 
influence. Not only does there seem to be comparatively little 
theoretical skepticism on the subject, the belief seems to hold a 
vital place in the lives of a smprisingly large proportion of the 
people The chief cause foi this contrast 15 undoubtedly the 
fact already pointed out, that modern western science tends 
both to destroy authoritv, undermine various ancient arguments 
in favor of immortality, and also induce a form of imagination 
distinctly hostile *0 this belief I think, however, there are 
several additional factois which give Hinduism a certain ad- 
vantage over Cliristiauih in nourishing a strong belief in im- 
mortality One of them is connected with the question of the 

17 Leuba has shown, from his statistical report, how surprisingly small a 
proportion of the rla'shes of peoph he in\OHt!gated reall;y care deeply for 
another life Di S(.lii||<'r, ni the leport upon hn queationnaire, writes 
“On the whole the answeis to this question fletm distinctly unfa\orabIe 
to the doctime that the inlfrest adualU taken in the matter of a future 
life i« cominensuidte with iN spiritual impoitance, or that the question 
looms as lar^e on our mental horuon as tradition had assumed^' (p 429) 
Cf also ftthiUer’s F^sa\ on “Ihe Desire for Immortality” in Humanism 
(London, ^Luinillan l'U2) Ihe loss of inlere-st in the future life is 
summed up hv a piofo«4sar of Divinity in the Uiiveraity of Cambridge m 
the following tienchant woids “ Among all the changes which have come 
over religions and theological teaching within living memory, none seems 
to be so momentous as the acute semlari/mg of the Christian hope, as 
shown by the practical di&appearanre of the other world from the ser- 
mons and writing‘s of Iho^e who arc mo«t in touch with the thought and 
aspirations of our lontomporaries ” (Quoted by Dr R F Cole in the 
Auburn (f^eminary Record lor JuU, 1911, p 175 ) It should, however, be 
remembered that the opinions quoted in this note were expressed before the 
great war, and that since then a \erj deep lying and widespread interest 
in the possibility of a future life has been revealed Indifference to the na- 
ture of the futuje life, moreover must not be taken as evidence of disbelief 
in it Carrington and jMeadei, in the responses to their questionnaire on 
the nature of Death, found quite as striking an amount of indifference 
as 18 ever met with in circulating a qulfetionnaire on immortality yet one 
could hardly conclude that their respontents failed to believe in death — 
Sec their “Death Its Causes and Phenomena” (New York, Funk and 
Wagnalls 1912} Chap VIII 
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imagination already discussed The Hindu finds no difficulty 
whatever in imagining the next life, for his belief in reincarna- 
tion teaches him that it will be just this life over again, though 
possibly at a slightly different social level I am inclined to 
think, moreover, that the Christian and the Hindu customs of 
disposing of the dead body mav have something to do with this 
contrast in the strength of their beliefs Is it not possible that 
the perpetual presence of the graves of our dead tends to make 
Christians implicitly identify the lost friend with his body, and 
hence fall into the objective, cxteiiiul form of imagination about 
death that so weakens belief in the continued life oi the soul? 
We do not teach this view to our childieii m woids, but we 
often do mdirectlv and unintentionally by our aets The body 
— y which loas the visible man — is put visibly into the grave and 
the child knows it is there, and at stated intervals we put flowers 
on the grave — an act which the child can liaidly interjirct oth- 
erwise than under the category of giving a present to the dead 
one And so it comes about that while he is not at all sure just 
where Grandpa is, he is inclined to tliink that he is up in the 
cemetery Much of out feeling and of oiir really practical and 
vital belief on tins subject, as on most others, is of course de- 
rived from our childhood imprc'ssioiis And so it comes about 
that this attitude toward the bodv and tin' giave is not eon- 
tired to children Savs Agnes in Ibsen’s “ Brand ” of her dead 
bov Alf, when her husband has leprovcd her for thinking ten- 
derly of the little body in the grave 

“ ‘ What thou sternly call’st the corse, 

Ah, to me, my child is there ^ 

Where is body, tliere is soul 
These apart I cannot keep. 

Each IS unto me the whole, • 

Alf beneath the snow asleep 
Is my very Alf in heaven ’ ” 

The Hindu is not likely to make this identification The 
body of his lost friend is burned withm a few hours after death, 
and the ashes swept into the river and forever dispersed There 
IS no body left and no gra#e around which he may center his 
thoughts of the departed If he is to think of him at all it 
cannot be of his body and must be of his soul The Christian 
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decks the tomb of his departed one with flowers . the Hindu in- 
stead performs an annual Shraddba ceremony to the spirits of 
those gone before. 

But there is, I believe, one further reason for the greater 
strength of the Hindu faith over the Christian, and that is 
to be found in the contrast between the two conceptions of im- 
mortality. In the Christian view the soul’s survival of death 
IS essentially miraculous I’ho soul is conceived as coming into 
existence with the birth of the body, and the thing to be ex- 
pected IS that it should perish when the body perishes This 
IS prevented through the intervention, so to speak, of God, who 
steps in and rescues the soul and confers upon it an immortality 
which, left to itself, it could never attain Thus it comes about 
that when the idea of supernatural intervention has been gener- 
ally discarded, and even the lielicf in God as an active force 
outside of nature has been weakened — as is the case all over 
western Christendom — there is little left to support the belief 
m the continued existence of the soul after the death of the 
body In India all this is changed The soul’s immortality 
has there never been thought dependent upon any supernatural 
interference or miraculous event, nor even upon God Himself 
There are atheistic philosophers in India, but they are as 
thoroughly convinced of the eternal life of the soul as are the 
monist and the theist For in India the soul is et^enhally im- 
mortal Its eternitv grows out of its very nature It did not 
begin to be when the bodv was born, and hence there is no 
reason to expect that it will cease to be when the body dies 
Existence is a part of its natiiie If you admit a beginning 
for it, you put it at once out of the class of the eternal things, 
and are forced to hang its future existence upon a miracle. But 
for the Hindu “ the knowing self is not bom , it dies not It 
sprang from nothing , nothing sprang from it It is not slain 
though the body be slam ” 

But while it 18 hardly to be questioned that the belief m im- 
mortality is less widespread with us than it is with the In- 
dians, it would be a great mistake^to regard it as a secondary 

*8 Katha Upanishad I 12 ( S B K Am Ed , New York, Christian 

Lit Co 1807 ) Vol I Part II, pp 10-11 I have dieeunsed this ques- 
tion at greater length in my “ India and Its Faith,” pp 108-07 
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and unimportant part of Christianity as Christianity is actually 
believed and felt and lived to-day Christianity, like Hindu- 
ism, has always considered faith in immortality one of the es- 
sential aspects of religion Not all historical religions have 
done this The Old Testament made little of personal im- 
mortality, as did also the classical form of Paganism, while 
orthodox Buddhism of the “ Southern ” type seems to deny it 
altogether But Christiaiiitj has persistently and steadily put 
Its emphasis upon this larger human hope And if we base 
our judgment as to what Christianity believes not on the ag- 
gregate of persons who inhabit Christendom but upon those 
Christians whom popular thought singles out easilj as religious 
people, we shall find that the hope of eternal life is still one 
of the essential and characteristic elements of Chi istianity 
The difficulties in the conception which I have pointed out are 
undoubtedly present, and the faith of many Christians is plainly 
weaker because of them Yet in spite of these things faith m 
immortality is still a living and most important part of die 
Chnstian conviction 

I am aware that this is not the opinion of all who have studied 
the subject Thus Hr G Stanley Hall writes “ As to tm- 
mortahty in the orthodox sense of the word, if men really be- 
lieved that there was another life vastly better and more desir- 
able in every wav than tins, the world would soon be depopu- 
lated, for all would emigrate from it, unless fear of the mere act 
of dying deterred them At least all the strong and enter- 
prising souls would go But in fact even those surest of Heaven 

29 Professor T C Hall is so struck by this contrast of Christianity to 
Judaism that he attributes the emphasis on immortality to the Egyptian 
inUuente which came in bj wav of Egyptian Christian monaslicism in the 
early centuiies of our eia fSee his “ Ethics within Organized Christian 
ity” New York, Scribner’s 1010, pp 210-17 ) Cut 8urfl> one has only 
to read the history of the earlj church — or for that matter The Book of 
the Acts — to see that the enthusiastic emphasis upon the future life long 
antedated this Egyptian mduenre 

30 The figures from Schiller’s questionnaire do not in the least refute this 
view For though the general impression which his lesults give is that the 
community is relatively indifferent upon the question, it must be remem- 
bered that only a small proportior; of his respondents were what one would 
call essentially religious pefiple# Tliey were representative neither of the 
community at large (the proportion of the scientific class being much too 
high) nor of modern Christianity 
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stay here to the latest possible moment, and use every means 
at their disposal not to graduate into the Jenseits, even though 
their lives in this world be miserable Does not this show 
that belief in post-mortem life is a convention, a dream- 
wish * ” 

The fallacy of the argument used in this quotation is pre- 
sumably plain enough The fact that people do not commit sui- 
cide IS no proof that they do not believe in a future life, it shows 
merely that the instinctive impulse for selt-preservation, com- 
bined with the reiterated (eaehiiigs of the Christian Church that 
suicide IS a great sm, has streiigih enough to keep those who 
believe the other life is heat still on this side, until it is God’s 
will to take them But aside from this psychologically sound 
explanation of the matter, and even if we were dealing with the 
(psychologieally quite impossible) cold intelligences that Presi- 
dent Hall for the moment seems to believe in, the utmost that 
his test proves is that religious people prefei one life at a time ; 
that no matter how fan the next life may prove to be, they pre- 
fer to postpone it till the hour eomes and they are ripe for it 

The question of the iutensit\ of belief in what Dr Hall, in 
eharaetenstic phrase, calls the “ postmortem perduration of per- 
sonality,” IS not to he settled in so simple a fashion For 
many indifferent people it ma\ be what Dr Hall calls it — “a 
kiosk in Kamchatka, which believers have invested something in 
and fitted out with such comforts as they can ” — “ better fifty 
years of earth than a evcle of Heaven ” But for many a re- 
ligious soul — and for many more of them than Dr. Hall evi- 
dently supposes — the hope of the eternal life is something 
truly vital and fundamental, something too sacred and profound 
to bo treated intelligently in Dr Hall’s flippant phrases It 
may be that mv experience is untrustworthy, but certainly it 
has been my observation that among lehgious people the hope 
and belief m a future life are very central to their religion. 
The results of my questionnaire show the same fact, if they can 
be trusted to show arivthing at nil Among one hundred and 
forty-seven respondents, one hundred and thirty-one believed in 

51 “ Thanatophobia and Immortalitj,” Jour of Psy , for October, 
l!tl6, p 579 

32 " EducalioiiaJ rrotiiims, ’ Vol J, p 144 
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a future life, as against sixteen who were agnostic. Of fifty- 
seven respondents to a question concerning the growth or decay 
of the belief, forty-five insisted that their faith iii immortality 
was increasing, seven noticed no changed, and five found a de- 
crease. I should claim no value for these figures were it not 
that I believe my respondents to have been fairlv representative 
religious people, and that the tone of their answers is quite in 
accord with what the figures indicate The faith in immortal- 
ity may be less wide-spread than the belief in a God, though this 
IS doubtful Leuba’h tigiires would, in fact, indicate the con- 
trary All the different classes of Amcriean scholars whom he 
investigated, except the p«^ehoIog^l^ts, were found to include a 
larger percentage of believers ui immoitalit\ than of believers 
in a personal God Whetlier this he true of the majority of 
mankind or not, certainly there is one sense in winch the belief 
in immortality meant, more tlnu. the belief in a Goa It is less 
a matter of theory and, when strong, is nioie personal and prac- 
tical in its nature It is far from being merely the continua- 
tion of a childish superstition, but, like the belief m God when 
this IS normal, it changes and grows ’vith the growing mind 
My respondents may have cx.iggeiated the inciense of its 
strength with tlieir mahiutig and advancing years, but their 
testimony is, I believe, triistwoithv m so fai as it indicates 
the steady increase of value that this faith has for life To 
the religious man and woman this hopc-faith becomes increas- 
ingly a part of his existence, a secret source of new courage and 
strength, as the years go by 

It is this essentially piagmatie value of the belief in immor- 
tality that I would stress in elosiug this ehaptci As the be- 
lief in miracles and speeia’ ari.svvers to prayer and m the intei- 
fercnce of the supernatural within the natural has gradually 
disappeared, almost the only prat/mafu value of the supernat- 
ural left to religion is the belief in a personal futuie life. In 
many advanced religious circles the Absolute is climbing the 
throne of Jehovah, and the idealistic universe which has taken 
the place of the old one, when examined closely turns out to he 
just the materialistic universe with a new set of labels. In 

»» Op cit , Chap IX 
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such a 'world only a minimum of pragmatic value is left to 
“ God,” and only the belief in human immortality remains 
from all the ancient faith which taught tJiat the religious uni- 
verse was really different and had appreciably different conse- 
quences from the non-rehgious one 

If we should affirm with Hoffding that, from one point of 
view at least, “ the essence of religion consists in the conviction 
that value will be preserved,” then surely the belief in human 
immortality would be found very central to it In a very real 
sense, moreover, one mav say that this faith is psychologically 
deep-rooted and psychologically justified For it is based on 
the clear apprehension of a great truth and a great postulate. 
The truth is that value and conscious life are correlative terms, 
and that each is impossible without the other The postulate 
is that the spiritual life is different in kind from and essen- 
tially independent of the world of matter and its laws and 
operations Intimately intermingled the two are, but the hu- 
man spirit has alwa>s insisted that thev are not identical, and 
demanded that they shall not be utterly inseparable The faith 
in the immortality of man’s spirit is the great expression of this 
postulate, and of the inherent idealistic demand of human na- 
ture that the values of the universe shall not wholly perish. 
In one sense, therefore, this faith is even more fundamentally 
human — as it has in faet been more wide-spread both in space 
and in time — than the belief in a personal God For it is 
essentially humanity’s belief in itself, its faith in the highest 
form of the spiritual life that it has known The particular 
forms of this faith have varied with man’s changing circum- 
stances through the ages and inevitably will vary But the 
fundamental demand for the continuance of conscious and ra- 
tional life, somewhere and somehow, will pretty certainly last 
as long as men have ideals and hopes and continue to take any 
attitude toward the Determiner of Destiny 
>* “ The Philosophy of Beligion,” p 14, et paaeim 
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THE CULT AND ITS CAUSES 

Foe one whose knowledge of public worship is limited to 
what goes on of a Sunday in Ins own Protestant meeting-house, 
it IS hard to understand what can be meant by the problem of 
worship, or how there can be anything puzzling about it It la 
all so simple and natural that the church-goer only wonders why 
any one sta\s at lionie, while the man at home is usually too 
busy with his Sunday paper to ask why any one goes. Church- 
going, either on our own part or on the part of others, is one 
of those commonplace, customary things which, unless our 
attention has been especiallj drawn to them, we take quite for 
granted But put your average church-goer (or your average 
home-stayer) on a slap and pack him off to the East, land him 
at Calcutta near the Kalighat, or lead lam inland to some tem- 
ple on a hill-side overlooking a secluded village , and religious 
worship will no longer seem to him quite so self-explanatory. 
The drums are beating vinlentK, as he approaches, and wild 
music of strange sorts is issuing from the equally strange build- 
ing before him He is admitted (after he has taken off his 
shoes) and beholds a sight as extraordinary as is the noise that 
accompaiiies it On the walls of the rooms are hideous im- 
ages, carved in stone and danbc'd with red paint, one represent- 
ing a monkey, one a creature with a fat human belly and an 
elephant’s head, each with an offering of yellow marigolds be- 
fore it , while in the most prominent place is a stone pillar, 
rounded off on the top, wet from the pouring of fiiuch Ganges 
water, bedaubed with spots of paint, and surrounded with green 
leaves, uncooked rice, a few coins, and more yellow marigolds. 
There are two priests in the corner, beating toii^toms, and by 
the pillar stands a third, daubing it with more paint, pouring 
water over it, placing leaves upon it, and all the while mum- 
bling words, — many of th#m mere repetitions of names — to 
which no one seems to listen The noise becomes louder, and 
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the old priest seizes a lighted lamp and brandishes it about in 
front of the mueh-bedaoibed pillar, while the audience follow 
hi8 motions with obvious excitement, and at the close of the 
hocus-pocus he distributes to them some of tbe nee which has 
been collected at the foot of the sacred object The perform- 
ance has been utterly iinintelliaihle to our visitor, but the most 
astonishing thing about it all is the attitude and aspect of the 
worshipers For woishipers thev indiibitablv are Some of 
them have been standing, sonu' kneeling, some prostrate on 
their faces. Each one has made an offering before the be- 
drgnehed pillar or at the feet of the grotesque figures on the 
walls, and though some seem indifferent, many give unmistak- 
able signs of reverence, and a few show in their laces, as thej 
start homewards, that they have found in that preposterous 
transaction the siune sort of inner trcaMiie which our Protestant 
church-goer has oeeasionallv (.arried liome with him on a Sun- 
day from his Anieriean iru'eting-hoiise 

“ What under the sun do these people get out of this devilish 
performance*” asks our fiiend “Why do they go through 
these absurd actions'' How did the thing ever start and why 
do they keep it up * ” 

If our friend continues his tiavels he will see stranger things 
than these — candles, hells, ineense, bloody animal sacrifice, 
communal eating of sacred food, repetition of lengthy formulae, 
twisting of firigeis and wtiggJing ot limbs, elaborate ceremonies 
of purification, iniit.itioii of the actions of animals, obscene 
rites, wild dances, paiiitiil selt-tortiire And as he travels more 
widely he will find niaiiv oi these strange performances repeated 
by religion .iftci leligioii, in coutineiit after continent' If, 
on retiiinng home, ont of curiosity be goes (probably for the 
first time) to the little Catholic Chiiicb around the corner, he 
will find again the candles, the bell, the images, the incense, the 
muttered words, the t\v isted fingers, the communal meal — and 
again also the reveienco, the elation, the comfort, the inner re- 
ward of the worshipers Such experiences as these may throw 
a new light ei eii on his own Protestant “ service ” If instead 

1 One will lind an interesting (though qu te incomplete) table illustrative 
of this striking recurrence of eceminglj improbable observances in W B 
Stover’i “India A Problem” (Elgin, 111, Brethren Pub House 1903), 
pp 185-168 
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of coming from Asia, he had come from Mars, and had never 
seen any form of cult, how (he may now ask himself) would he 
have been affected by the Sunday doings which he has always 
taken for granted ? Is it not a bit surprising that once in every 
seven days a great city should stop its work, and that half the 
population should turn out in their best clothes to hear one of 
their number read from a big book passages which most of them 
have long known almost by heart, that they should p artake of 
bread and wine together, and (most astonishing of all) that 
they should all shut their eyes and listen while tlie man in the 
pnlpit talks to some one who obviously is not there ^ Why do 
the people do these things ' What is it all lor ^ How did the 
custom ever originate and win does it continue 

The question last suggC'tc'd is ohvionsly a double one Doubt- 
less some of the ps^thological factors at woik m both the oiigin 
and the continuation of the cult have been identical , yd origin 
and continuation aic in one sense separate facts and each needs 
its own explanation Mam an institution has ceased to exist, 
why Joes religious cult, or puhlie wotslup, still continue ** The 
psychological explanation for each of these things, — so far as 
one can find any explanation lor them — must, like other ex- 
planations, be of two soits, causal and functional We must, 
that IS, seek to discover what aie the influences external to the 
cult Itself, wliieli helpi'd originate it and which tend to preserve 
it, and also what are the Innetions performed by the cult in the 
life of the individual and ot .soeietv winch have made it so 
valuable to generation after generation that the race has never 
been willing to give it up, hut has clung to it, sometimes pas- 
sively, often passionately, hnt always loiiacioasly 

Whatever may be the true theory of the origin of cult, it 
seems to be pretty plain at any rate, that one q^ the theories 
most commonly held not long ago must be given up This 
was the view that man. starting with a belief in supernatural 
spirits, devised or hit upon various ways of placating their 
wrath and of gaming their favor, and that these more or less 
deliberate methods, arising subsequent to religious belief and 
dependent upon it, formed the origin of cult “ A sentiment 
of kinship with the superhuman powers,” wrote Professor 
Tiele, “ as well as a sense of entire dependence upon them, im- 
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pels the religious man to seek comauimon with them, or at 
least to enter into some kind of relation towards them, and to 
reestablish such communion when ho thinks it has been broken 
off through his own fault From this impulse spring all those 
religious observances which are usually embraced in the term 
worship ” * Something not very different from this seems also 
to be the view of Tylor, who explains the various forms of the 
cult on the basis of a preexisting animism.® Such an hy- 
pothesis has .the merit of simplicity and m fact it was, seem- 
ingly, its simplicity rather than anything decisive in the evi- 
dence that suggested it in the first place It owes its origin 
to a period, only a tew years behind us, when the social nature 
of religion was but partially understood, and when (in spite 
of rapidly aeciiraulatiiig anthropological evidence) much greater 
confidence was felt than we feel to-day in the powers of a pnort 
cogitation to think out the nature and origin of religion from 
what muii have been the mental state of the lonely individual. 
Although contemporary investigators are far from agreed on 
the various questions relating to the origin of religion and of 
cult, two things seem fairly well established first, that cult did 
not arise subsequent to belief, but in close connection with it, 
if indeed it was not the older of the two, and also that cult 
was not merely an individual but chiefly a social product * 
Over thirty years ago W Robertson Smith pointed out the close 
relation between a seemingly individual rite, namely sacrifice 
(in at least one of its forms), and that most central social act, 
the communal meal “ More recently Dr. Irving King, Pro- 

2 "Science of Religion,” Vol II, p 127 

3 See hi8 ■ Primitive Culture” (Fourth Ed London, Murray 1003), 
Vol II, Chap 18 

* This 18 well expressed by Profeasor Toy " In early man there is 
little individuality of thought and of religious experience, and there is no 
observable difference between public and private religious worship Cere 
monies, like language, are the product of social thought, and are them- 
selves essentially social ” ( “ Introduction to the History of Religions,” 

Boston, Ginn 1913, p 49 ) The subject is dealt with at some length 
by Dr F G Henke in his “Study in the Psychology of Ritualism” (Uni 
versity of Chicago Press, 1910), who argues at length against the distinc 
tion (maintained by Brinton and others) between individual and social 
rites, maintaining that all rites are social (See, especially chapters 1 
and 2 of his monograph ) The question at issue in Dr Henke’s study 
seems hardly worth much discussion as it is largely a matter of terms. 

» " The Religion of the Semites ” See especially Chap VIII 



THE CULT AND ITS CAUSES 25» 

lessor E. S. Ames, and Dr. F. G. Henke have proposed a theory 
of the origin of cult which generalizes the suggestion made by 
Robertson Smith, and certainly does, at last, full justice by 
the social aspect of religion According to these writers, the 
various ceremonies of the cult grow out of social activities, per- 
formed by the group in unison or cooperation, these social 
activities themselves having their origin in practical needs and 
fundamental instincts ‘‘ The forms of social life,” writes Pro- 
fessor Ames, “ are determined in their main outlines by reac- 
tions upon the environment under the stress of the nutritive 
and sexual impulses These forms of social life — occupa- 
tions, relations of the sexes, various ceremonials, and folk- 
ways — tend to become fixed, and to secure themselves against 
change by many natural safeguards.” “ Religion in its first 
form IS a reflection of the most important group interests 
through social symbols and ceremonials based upon the activi- 
ties incident to such interests ” * Dr King expresses the same 
thought “ The religious acts are themselves an organic part 
of the activities of the social body They are, m fact, social 
acts. Under certain circumstances, customs become religious, 
or acquire religious values It may be said that religious prac- 
tices are social habits specialized in a certain direction ” ’’ To 
the practical and vital group activities which Professor Ames 
regards as the source of cult, Dr King would add such further 
influences as the play impulse (which may well account for the 
dance) and even various chance occurrences, too obscure and 
varied for further analysis But diverse as are these sources, 
they are all social, and require no antecedent religious belief to 
account for them “ It a social group tends naturally to ex- 
press itself in various practical ways and in various social and 
playful forms, then that process which is seen to consist of one 
or more of these natural methods of activity does not require 
the introduction of any additional explanation, such as an 
original religious motive A social group is sure, in any case, 
to have its practical problems, its sports, and its festive occa- 

« “ The Psychology of Eeligious Experience,” pp 51 and 49 Dr Henke 
adds the instinctB of fear and anger to the IiBt of original Bources of the 
rite — though on questionable g|ound8 Op cit Chap 111. 

T ** The Development of Religion/* p 8B 
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sions, we may more easily compieliend how these phases of 
action could be productive of a consciousness of higher values 
than that these values might have been given offhand, that is, 
that they should possess no antecedents or natural history ” * 

It would be a mistake to regard this theory of the social 
origin of cult as completely refuting the older view of Tiele 
and Tylor; for undoubtedly a verj' large part of the ceremonials 
of all developed historical religions is due to some more or less 
explicitly formulated belief On the other hand, the origin 
of the very earliest and most primitive cults is pretty certainly 
to be sought among the social activities of primitive groups, 
such as those suggested by Dr King and Professor Ames I 
can hardly feel, however, with Professor Ames that when we 
have discovered the source of group activities, we have answered 
the question as to the origin of cult “ It would be no exaggera- 
tion,” he writes, “ to say that all ceremonies in which the whole 
group cooperates with keen emotional interest arc religious, and 
that all religious acts are distingnish(>d by this social qual- 
ity ” * Such a view makes no distinction between religious 
ceremonial and any other emotional group activity, such as the 
war dance Dr King sees that some distinction is here required, 
but though he labors it through several pages m an attempt 
to discover what this distinction mav be, notbing very definite 
emerges Professor Ames’s failure to distinguish religious 
ceremonies from other social ceremonies is in fact, for him, 
quite inevitable, since he makes no distinction between the re- 
ligious and the social as such As we saw in the first chap- 
ter, he defines religion as “ the consciousness of the highest so- 
cial values,” making it identical with early group feeling and 
late social moralit'v Hence he is under no obligation to ex- 
plain how the purely social activities of primitive societies 
came to he differentiated into religious cult They never were 
so differentiated, since to be social is to be religious 

For us, however, who have a different view of religion, no 
such simple solution of the problem is permissible. Religion 
in our view is not merely the consciousness of the highest social 

» Op cit p 102 

oOp tit p 72 

10 Op cit Chap V bee also his “The Differentiation of the ReligiouB 
ConaciousneBB,’' Psy Rev Monograph Supplement for January, 1905 
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values, but an attitude toward the Determiner of Destiny; and 
it 18 exactly the religious part of the cult ceremonies which 
Ames and even King have failed to explain The external part 
of the most primitive cult — so much as an onlooker might see 
and describe — may well enough have aiisen in the way sug- 
gested by them, but how was the relation established m the 
minds of the participants, or in the mind of the group itself, 
between these activities and the Detei miner of Destiny? 
Whence came into the cult that cosmic -^ense which (if our 
view be coi rect 1 mll^t somehow be connected with an act if that 
act is to be genninelv religious * 

The most niflnoiitial group of modern writeis on the so- 
ciological aspects of religion — namely M Durklieim and his 
followers — will answer this question by insisting either that 
there is no trulv eoMiiic sense eonnoeted with piimitive reli- 
gious cult, or that what passes foi such is in rcuhty simply a 
feeling foi the social group This is not the place for a lengthy 
discussion of this question, and I must content myself by point- 
ing out that Uurkheiin's view stands or falls with the proposi- 
tion that “Nature as such cannot inspire religious emotion” 
Dr Goldeiiweiser (to whom T owe this tormulation of Durk- 
heiin’s position) points out, iii lefntation of this view, that 
“our familiaritv with man, modern, ancient, and primitive, 
leaves no room for doubt that at all times and places man was 
stronglv susceptible to tlie impiessions produced on him by the 
phenomena of nature, and that such nnprc&sions assumed in 
his consciousness the form of quasi-religious sentiments ” 
We have, in short, no conceivable reason to suppose that the 
earliest men were mereli/ social , that while enormously sensi- 
tive to the iiiflueiiees of their fellows and the group they were 
entirely obtuse to the tremendous foices of nature Doubtless 
the interpretation w’hich the individual gave to these forces was 
determined for him m large part by the attitude of the group ; 
but that the group itself and all its members had an attitude 
toward a non-human and noii-social source of power is hardly 
to be denied It is, moreover, becoming increasingly probable 
that the earliest form of th^s cosmic sense (if so I may call it) 

11 “ Religion and Society A Critique of Emile Durkheim’s Theory of 
the Origin and Nature of Religion” Jour of Phil y XIV (March> 1917), 
p 116 
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was not a belief in definite and man-hke “ spirits,” but rather 
a feeling for that indefinable, impersonal, all-pervading power, 
which the Iroquois called orenda, the Algonqums manitou, the 
Sioux wakonda, the Melanesians mana, but which, under what- 
ever name, is conceived as the ultimate source of power, the 
controller of happiness, the determiner of destiny ** 

If modern anthropology is right in seeing m this mysterious 
power the earliest religious object, there is no reason to doubt 
that individuals as well as social groups, even in very early 
times, maintained an attitude toward it which we may properly 
call religious, and that many, though by no means all, of their 
individual activities were influenced bv it For great as is the 
influence of society upon the individual, especially among early 
men, the evidence of anthropology bears out what one might nat- 
urally expect, in showing that there are individual as well as 
social religious feelings and activities even among primitive races 
— though of course the individual act is always directly or indi- 
rectly influenced by the soiual milieu “ Within every cul- 
ture,” writes Dr Golden weiser, leligious experiences occur 
which are but weakly institutionalized, while some of these, 
although likewise provided with a traditional background, re- 
main almost altogether unsupported by similai experiences of 
other individuals”’® The activities (but “ woaklv institu- 
tionalized”) of individual men and women which aimed at 
getting into touch with this non-human source of power, con- 
stituted the first appearance of what, in more developed stages, 
are known, on the one hand, as private worship, on the other 
as private magic Neither of these subjects will be discussed 
in this place, for magic is no coiictwii of ours, and private wor- 
ship particularly in the form of prayer will be the subject of 
a later chapter 

If one examine the group activities of various primitive peo- 

12 The reader who cares to study this >ery early concept in detail will 
find numerous excellent discussions of it in the works of recent antfaropo 
logists and psychologists, for example the following Brinton, ‘‘Religions 
of Primitive Peoplcb” (New York, Putnam 1898), pp 60-64, Marctt, 
“The Threshold of Religion"* (London, Methuen 1909), pp 1-32, King, 
“The Development of Religion,** Chap VT. Leuba, “A Psychological Study 
of Religion,** Chap IV, Hartland, ‘Ritual and Belief’* (New York, Senb 
ners pp 

18 Op cit p 118 
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pies one finds that they fall into two divisions, which indeed 
shade into each other but are yet sufiiciently distinct One of 
these classes of activities takes cognizance only of the forces 
of human society, the other is not merely social (in this sense) 
but has some more or less obvious reference to the non-human 
force — orenda, mana, or what you will — which we have been 
discussing. Plainly enough the public ceremonies of all the 
more developed races are susceptible of such a division (that 
IS if we substitute “ ihe Divtne ” for " mana ”) , but even 
among the most primitive peoples known to anthropology this 
distinction is still fairly clear Thus the Intichiuma cere- 
monies of the Central Australians (the purpose of which is to 
secure the increase of the tribal totem) arc permeated with 
ideas of mana, while the ceremonies connected with the knock- 
ing out of teeth, etc , and a large part of the rites of initiation 
are purely social and have no reference to anything or any 
power outside ot the human ciicle What is true of Austra- 
lian initiation ceremonies holds oven more completely of initia- 
tion ceremonies in many other parts of the world The “ pu- 
beity institution ” and the rites celebrated on the admission of 
youth into it arc found among widely scattered peoples, and 
though here and tlieie some magical or religious element has been 
introduced, the central part of the custom is obviously purely 
social, with no retercnce to any noii-humnn influence Sev- 
eral other group activities or eeremoni(“s (such as certain forms 
of the dance) might be mentioned which, from earliest times, 
have been quite distinguishable from those social activities 
possessed of extra-human significance Not all ceremonies, 
therefore, “ m wdiich the whole group cooperates with keen 
emotion,” can (from our point of view) be called religious 
And the truly religious ceremonies thus owe thejr origin to two 
quite distinct influences, — (1) the social sense, and (2) the 
feeling for a power which is neither social nor personal. The 
external form of the cult may, to be sure, in some cases, be 
due almost exclusively to the practical activities of the group; 

See Spencer and Gillen, The Native Tribes of Central Australia ” 
(London, Macmillan 1899 Chaps VI, XII and VII 
15 ITie whole subject is wel^ presented in Professor Hutton Webster's 
‘'Primitive kSecret Societies" (New York, Macmillan 1908), See es* 
pecially Chapa II and 111 
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the inner meaning of the activity, both for the individual and 
for the group as a whole, will be changed when the perform- 
ance in question comes to be used as a means of obtaining 
mana, or of influencing in some way its action 

The particular forms of the cult m this, its earliest phase, will 
of course depend m part upon the social activities from which 
it arises, in part upon the local ideas of mana, which will vary 
from tribe to tribe Each new rite, moreover, that is added as 
religion develops will owe its explanation to some new belief 
or to some old social custom, while many a mvth will grow up 
to rationalize ancient ceremonies which originated long before 
the stage of myth was reached Thus faith and cult will mu- 
tually influence each other E'er each oi the strange details 
of cult referred to on page 256 and others like them, special 
local explanations must be sought, hut the fundiiiiieutal prin- 
ciples at work m the origin of cult, though vanonsly applied, 
will be everywhere the same 

At the earliest level of culture there plainly ean be, for us, 
no distinction between religious ceremonies and magic rites, 
what we have hoen describing i-. the matrix out oi which both 
grew’® As the social group advances! to higliei levels of in- 
telligence, religious conceptions developed, and the impersonal 
force was supplanted or supplemented In supernatural spiritual 
beings who themselves possessed great stores oi mana, and hand 
in hand with these developing ideas the old ceremonies slowly 
changed and took on new meanings hi these higher stages of 
religion (whether animistic, polytheistic, oi theistie), religious 

13 This view 18 admirably presented and defended h\ Dr Hartland, in 
hi8 lYluminating book, “Ritual and Belief,” (see esp p[i 2G-89) Profes- 
sor \\ undt b view dilTers from this more in terminoloj'j’’ than m essence 
For him there was a pre religious stage, \ihieh he gnes o\er to magic, but 
its character does not greatly difler from what 1 have been describing The 
development of the cult trom this eailiobt phase to religious ceremonial 
in the full sense of the word was maikid. aicoiding to Wundt, by three 
gradually emerging characteristics (1) ‘die Gebundenheit an eine engere 
Oder weitere Gemeinschaft ” (a charactei ibtic which, in our view, it 
possessed from the beginning), (2) “der umfabsendere, die allgemeinaten 
von der beginnenden Kultur getragenen Lebensbedurfiusse in sich schliea- 
sende Zweek der auf die Gewinnung ubermeschlicher Wesen gerichteten 
Handlungen,” (3) “die Beziehung der ^ultushandlungen nach ihren 
Motiven wie nach ihreii Gegenstunden auf eine ubersinnliche Welt” 
kerpsychotogie,’ \ol II, Part III [i e really Vol V]), pp 595-602 
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cult, though still more or less closely intertwined at times with 
magical rites, is at last fairly distinguishable from magic, not 
indeed because it is social and magic individually (for the very 
opposite IS often the ease), but because the religious ceremony 
seeks to gain its end through the assistance of the spirits or 
gods, while magic aims at its goal through no such indirect 
channel, but by the immediate control of the mysterious powers 
of the universe In other words, as our definition ol reli- 
gion suggested, the religions attitude is always in some faint 
degree social, whereas the attitude of magic may be purely 
meclianical 

So niueb for tbe gcncial principles underlying the origin of 
cult,- — a problem winch belongs rather to anthropology than 
to the psychologv of religion We turn now to an investiga- 
tion much more germane to the general subject of this book — 
the question, nanielv, of tbe retention and continuation of re- 
ligious ceremonies and public worship Wbv, we ask, has reli- 
gious cult, begun 111 the daik days of man’s early ignorance, 
been continued into oui own time, and by what forces of hu- 
man nature aic w(' to account for the modern man’s adherence 
to It 

The answer to this question must take into account both the 
tausal action ot external influences upon the retention of tho 
cult, and the function piertormeJ by the cult which makes it 
desirable and desired Urominent among the former must be 
reckoned the trcineiidous and unescapable influence of custom 
and of habit From the earliest times the social group has 
seen to it that the individual should perform the approved 
ritualistic acts Tlie word tmiom, in fact, fails to express the 
foice of the influence which society here brings to bear upon 
Its members “ Hitual,’’ sajs Sumner, “ is •not easy com- 

17 This 18 the ilieory supported by Hubert and Mauss (“ Th^ne G^nerale 
de la Magie,” L’Aimee Sociologique 1902-03), Durkheim (“Elementary 
Forms of the Religious Life/’ Book I, Chap I) Jevona (“Introduction to 
the Studj of Comparative Religion/* Lecture III), King, (“Development 
of Religion,” Chap VII) 

1^8 This view IS held hy Hartland (op ut pp 85-89) and Leuba (op cit 
Chaps 111 and VIIT) MtDoi^al makes the essential distinctive one ol 
psythological attitude ‘ the religious attitude ib always that of submis 
Sion the magical attitude that of self assertion ” (“Social Psychology/' 
p 300 note ) 



266 


THE EELIGIOHS CONSCIOUSNESS 


pliance with usage, it is strict compliance with detailed and 
punctilious rule It admits of no exceptions or deviations.” 
Although the influence of society upon the individual in matters 
of belief has been very considerable, it has been but slight in 
comparison with the compelling force it has almost invariably 
exerted to insure the observance of the rite The Greek phi- 
losophers as a rule might believe what they liked, but the 
religious oDservauces of their land they carried out like every 
one else, and, in fact, they seem hardly to have conceived the 
possibility of refusing to do so The force ot social disap- 
proval stamped upon any offender against the recognized forms 
of religious behavior in all ancient and inanv modern societies is 
as irresistible as the veto which our own society puts upon the 
indecent custom of the eating of dog flesh Something dis- 
tantly like It is experienced when in war time some one con- 
scientious pacifist alone of all the conunuiuty, refuses to dis- 
play the flag 

i» “ Folkways,” (lioston, Gmn, 1W7), p CO 

20 “ Anatote ne professa pa-^ un inoindie respect que Socrate et que 
Platon pour la lelijiion traditionelle Po'str la question de savoir s’ll 
faut ou s'll lie faut pas honoier les dieux de la cite lui purait aussi strange 
que de demandei si la rieige est blaiuhe, celui qui use la souloer m#rite la 
bastoiinade tout aussi bten que telui qui distule sur Tamour filial” 
(Louis, “Doctrines Religieuats des Pliilosuplies (Jiecs” — Pans, Lethiel 
leux, 1909 — p 150 See also pp 154-55, and Arst lupica VI 105 ) 

21 (.’f Boas, “The Mind of Primitive Man” Chap \ III “Supposing 
an individual accustomed to eating dogs should inquire among ub for 
the reason why we do not eat dogs, we could oiil} leph that it ib not 
rustoinar^ , and ht would be justified in su^ing that dogs are tabooed 
among us, just as much as we are justified in speaking of taboos among 
primitive people Jf we were hard pressed for reasons, we should prob 
ably base our aversion to eotiiig dogs or horses on the seeming impropriety 
of eating animals that live with us ns our friends On the other hand, 
we are not accustomed to eat caterpillars, and we should probably decline 
to eat them from feelings of disgust Cannibalism is so much abhorred, 
that we find it difficult to convince ourselves that it belongs to the same 
class of aversions as those mentioned before 'Ihe fundamental concept of 
the sacrednees of human life, and the fact that most animals will not 
eat others of the same species, set ofT cannibalism as a custom by itself, 
considered as one of the most horrible aberrations of human nature In 
these thiee groups of aversions, disgust is probably the first feeling in our 
minds, by which we react against the suggestion of partaking of these 
kinds of food We account for our disgUDt by a variety of reasons, ac- 
cording to the groups of ideas with which the suggested act is associated 
m our minds ” 
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But not only does society, especially in its less sophisticated 
stages, demand conformity to the approved cult, the individ- 
ual human being, even when withdrawn from social influence, 
finds the adoption and crystallization of some form of ritual 
both natural and almost unavoidable This is due of course to 
the law of habit Whatever we do several times we tend to 
repeat in the same fashion We dress and undress in the same 
way day after day , in putting on our coats one of our arms 
invariably takes precedence as of sacred right, over the other, 
in all the minutise of our daily life the established paths of the 
nervous system determine the order of our doings So it is 
inevitably with our religious reactions Given a man with re- 
ligious beliefs and emotions and let him rebel against ritual as 
much as he likes, he will throw off the traditional forms only 
to invent and follow out a new ritual of his own If the reader 
has ever regularly said “ Grace ” at meals, or has observed the 
procedure of those who do, he knows how cjnickly the “ bless- 
ing,” even m the most ultra-Protestant families, becomes a 
rite, how almost inevitable it is that the most obstinate effort 
at spontaneous and vai led expression yields at last to the adop- 
tion of some approved and habitual form of words The same 
phenomenon is noticeable in our most Protestant and anti- 
ritualistic churches Stanton Coit has pointed out that even 
the religious service of the Friends, with their long silences, 
is a “most dramatic and eloquent ceremonial ” and Dr 
Henke writes, “ The churches that started out with a lively 
protest against the dead ritual of the liturgical churches have 
manifested a constant tendenev to adopt didiiute forms of wor- 
ship We mav with propriety speak of the ritual of non- 
liturgical churches The members of the worshiping group 
think it strange when the regular older of vservic^j is not adhered 
to They expect the singing ot hymns, the prayer, the anthem 
by the choir, the announcements, the sermon, and whatsoever 
else there may be, to follow the habitual order and adhere to 
customary usuagos Strange though it may appear, revivalism 
itself has been ritualized In camp-meetings and revival meet- 
ings the methods and arrangement of services are the same year 
after year, and the group consciousness that is developed at these 

*2 “ National Idealism,” p 317. 
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gatherings is no less in evidence than in primitive man’s great 
ceremonial occasions ” 

Thus it may come about that a given form of ritual is retained 
with little thought either of pleasing God or of affecting the 
audience, not merely as a result of habit but from the desire 
that things shall be done decently and in older, combined with 
the notion (due oi course to habit) that the traditional way is 
the only orderly and decent way Not only in religion but in 
various other activities many peojile feel a kind of duty toward 
form in the abstract The New England house-wife considers 
it a moral obligation to keep all her looms diistlcss, even though 
no one ever sees thorn , it is a duty she owes to the Jioube Many 
a teacher has a feeling that each dav the lesson must be prop- 
erly recited, — the approvi'd foim of words audiblv pronounced 
in the class-room — no matter by whom and quite regardless of 
its effect on any one iii particular The reader could doubtless 
add many similar instances, and it is plain that in each case wo 
should have an incipient but very real ritual, preserved for its 
own sake 

The use of ritual is natural to man not only because it is 
forced ujion him 1)\ society and hccaiiso his own nervous system 
tends to act in ciystulhzed lornis, but also because it appeals to 
two of his prirnitne instincts One of those is the instinct of 
gregai lousness Man is a social animal, he cannot keep away 

from his fellows, and to ait in unison and cooperation with them 
IS one of his fundamental desires Espccuillv does he fee] im- 
pelled to perform in conipany with them actions which are re- 
lated to his stiongost scntiiiiciits Hence the native satisfaction 
in group expressions and patriotism and religion The other in- 
stinct to which I refcrri'd as helping to explain the hold of 
ritual upon human nature is the impulse for self-expression 
(combined with the law of ideo-motoi action) Whatever 
man believes and whatever he feels is bound to work itself 
out through his nerves and muscles in some lorm of activity, 
and for most men the form of action which is to express 
their emotion will be something of which others may take note 
it will be some kind of celehratwn ^ot only do we have to ex- 
press ourselves somehow , nearly all of us like to express at least 
28 Op cit p 87 
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our more fervent emotions and beliefs m obtrusive forms “ I 
love anything ostentatious,” exclaims one of the New Poets, 
with the naive truthfulness that has made them the enfants ter- 
nbles of our over-sophisticated modern life Foi nearly all of 
us find times when our inner feelings demand expression by 
something a hit primitive and sensuous The delicate tints will 
not do for our flags , and in national celebrations we want brass 
bands, drums, and fire crackers Our religious emotions seldom 
express themselves so blatantly, but the strictest Puritan likes 
to hear the parson thump the desk, and most of us are fond of 
church bells and organ music, and have at least a sneaking in- 
terest in the smell of incense The absence of a court and of 
a powerful aiistocraey has. in Professor Stratton’s opinion, 
been one of the causes for the simpler and more colorless ritual 
of Protestant and democratic America “ But,” he adds, 
“ after all, some \iolence has evidintly been done to human na- 
ture that must be avenged For the love of noble ceremony, 
cheated at its rightful place, appears in the tawdry ritualism 
of ‘ fraternal ’ bodies, which m America has had such an un- 
paralleled popularity Here the staunch republican, renounc- 
ing the crow'n and pageantry of kings, can again reioice in 
dazzling regalia and stilted phrase The ceremonial side of 
these organizations shows an almost pathetic attempt to ap- 
pease the natural craving for action unhindered, orderly, and 
gracious — a craving which m other countries finds its satis- 
faction in the scenes that go with military pomp, with ro,>nlty, 
and the service of gicat cathedrals ” 

In the early part of this chapter I tiicd to show that the 
external cult in its origin was not dcpcidcnt upon religious be- 
lief of any explicit sort While this is probably true it is 
necessary to add that the particular forms of, every cult and 
the continuation of cult in general are largely dependent upon 
explicit religious beliefs Ritual and belief have influenced 
each other mutually for ages, and in all the moie developed re- 
ligions the kind of ritual winch one finds is largely determined 
by the kind of God believed in As religion becomes more 
self-conscious and more idjational, the attempt to influence the 
deity or to please him becomes more explicit This is so obvious 
24 “ The Psychology of the Beligious Life,” p 150 
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that it needs no argument nor illustration — although it is a 
fact astonishingly unrecognized by many a contemporary an- 
thropologist and psychologist You cannot fully explain the 
fact that people worship God without referring to the fact 
that people believe in God 

So much for the more or less external causes which originated 
the cult, and have tended to keep it going They have always 
had, and they still retain, a considerable strength If they had 
been unsupported by other and internal influences, however, it is 
doubtful whether religious cult would have survived the infancy 
of man. What these inner forces are which have so strongly 
reinforced the practice of the cult we shall see in the following 
chapter, 



CHAPTER XIII 


HOW THE CULT PERFOBMS ITS FUNCTIONS 

The retention of wo^^bl]> both by the individual and still 
mvjre by society is to be accounted for (as I have more than 
oni'e insisted) not only through the influence of relatively ex- 
ternal causes, such as those considered in the last chapter, but 
also by the function which worship itself performs People 
continue to practice the cult not only because society insists 
and because they believe that their God is pleased by it, but 
also because they find it pleasant or profitable or both, in its 
immediate effects upon themselves This useful function of the 
cult iriay be more or less explicitly conscious but in some form 
or other it is to bo tound in most stages of development, high 
or low. As we have already seen in another connection, it 
brings a sense ot social solidarity which appeals to the gregari- 
ous niftiiict, and at the same time gives pleasant vent to the 
instinctive impulse for self-expression But its chief function 
is to reinforce religion and thus to lealize and conserve the 
values which religion mediates The nature and relative im- 
poitance of these values is a large subject, and for our present 
purposes we need only note that tlicy consist chiefly in the moral 
control of life and in the production of a kind of peace, joy, 
and hope for which no other surety can be found The cult 
aids in doing these things for the individual and for society by 
keeping lehginus beliefs lively and vivid, by stimulating re- 
ligious emotions, and iii general by fastening the attention upon 
religion in such fashion as to make it real and vital for the 
worshiper ^ 

1 A fact noted by Montesquieu in his “ De I'Espnt des Lois ” — “ Une 
religion chargee de Iieuiiootip de pratique attache plut» ii elle qii une autre 
qiii I'est moms, on tient beaueoup aux chobes dont on est continuellement 
occupy” (Quoted by Arnold in ‘‘The Preaching of Islam” — New York, 
Scribners I'Ud — p 417 ) The \cry great influence of both Hinduism 
and Catholicism upon their wo^bipers, due largely to the great detail of 
their ceremonial, bears out this observation 
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The ways in which the cult performs its function of enliven- 
ing religious faith and feeling are various One of the simplest 
and most direct of these consists in bringing to religion the great 
reinforcement of reality-feeling which comes from sensuous pre- 
sentation We saw in chapter X how large a part the senses 
play in belief , how, in fact, sensation is the primitive source 
and the ultimate test of the real Now one of the things that 
the cult does, in both verv jinmitive and very advanced stages, 
IS to present to the worshiper’s senses some object mtimatelv 
connected with his faith, in such fashion that the object of his 
faith shall have almost the immediacy and concreteness and 
tangibility of material things The earliest example of this 
reinfoi cement of belief bv sense perception is, ot course, to be 
found in the direct cult of natural objects — trees animals, 
streams, the heavenly bodies, “stocks and stones,” ^ and other 
men “ A development and elaboration of this nature woiship 
IS seen in fotuliism The psi cliological effect of the fetich 
upon the faith of the “ heathen ” is admirably shown in the 
following sentences ftom Nassau, a missionary who spent many 
years m West Afiiea “The heathen armed with his fetich 
feels strong He believes in it, has faith that it will help him 
He can see it and feel it He goes on his errand inspired with 
confidence of success The Christian eoiivert is weak in 

his faith He would like something tangible He is not sure 
that he will succeed in liis errand He goes at it somewhat 
half-hearted and piobiiblv fails The weak ask the mis- 

sionary whether they may not be allowed to cairv a fetich only 
for show ” * Fetichism is a very widc-spead form of cult, and 
the psychological function which it serves m lending reality feel- 
ing to religious ideas, and strength to religions emotion, is at 
the bottom of many other religious practices which go by other 
names The churmga of the Australian Arunta “ — pieces of 

2 See my '* Psychology of Eeligjuus Bohet,” pp 47-50, also Frazer, 
“Folk-Lore in the Old Testament” (London, Maomillan 1919), Vol II, 
Part II, Chap IV 

3 The importance of the senses in man worship in antiquity is notable 
Cf , for example, Wiedemann’s “ Religion of the Ancient Egyptians ” (Lon 
don, Grevel 1807), pp 174-77 Frazer’s “Golden Bough” (2nd Ed Lon- 
don, Macmillan, 1911) Vol I, Chap VII * 

*“ Fetichism in West Africa,” (I^ndon, Duckworth, 1904), pp 112-113 

6 Spencer and Gillen, op cit Chap V 
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wood or stone inscribed with the design of the totem, and used 
in most of their ceremonies — perform the same function as 
the fetich of West Africa In the native temples of Samoa, 
according to Turner, there was “ generally something for the 
eye to rest upon with superstitious veneration ” This was not 
a fetich, nor was it regarded as the habitation of a God, but it 
was placed in the sacred shrine because a need was felt for 
some sensuous object in which one’s faith in the unseen might 
find the needed support * An example of this utilization of the 
senses among a much more intelligent people is to be found in 
the “ Shintai ” of Japan — objects such as a mirroi or a sword 
which have become associated with the deity and whose use 
arose, according to Aston, out of a greater necessity for some 
visible token of the presence of God ’’ ' In most of these cases 
the end actually subserved is not explicitly recognized as an 
aim by the worshiper, yet it is probably the function which it 
plays that, more than anything else, keeps (he custom a’going 
from generation to generation 

The purpose of producing a subjective effect on the mind of 
the worshiper rises to a more self-conscious level in the case 
of the Hindu officer “of great shrewdness and very fair educa- 
tion ” with whom Sir Alfrc“d Lyall was personallv acquainted, 
and who “ devoted several hours daih to the elaborate worship 
of five round pebbles, wljicb he had appointed to be his symbol 
of Omnipotence Although his gencial bidief was in one all- 
embracing Divinity, he must have something symbolic to handle 
and address ” “ 

But the foim of cult which most strikingly utilizes the sup- 
port of the senses is idolatry The need of an idol is often 
taken as a matter of course The Chinese women of 8ze Cliiian, 
quoted by Mrs Bird Bishop, were “ quite lyiable to un- 
derstand how people could pray ‘ unless they had a god in the 
room ’ ” ® No one who has, with any degree of intelligent 
sympathy, watched the practice of idolatry in its more earnest 
form, as for example in India, can have failed to recognize the 

® Turner, “Samoa” (London, Macmillan 1884) 

^“Shinto, the Way of the Gods” (London, larngmans IflOS), pp 70-71 
s “ Asiatic Studies ” (2nd Ed , Aondon, Murraj 1884), p 10 
1 “ The Yangtie Valley and Bejond” (London, Murray 1900) Vol I, 
p 257 



274 


THE RELIGIOUS CONSCIOUSNESS 


real help which it seems to bring to many of those who make 
use of it. The Hindu widow who goes to the shrine of Mahadev 
with her little offering of yellow mangolds and Ganges water, 
and who, after placing the flowers before the Itngam of the 
“ Great God ” and pouring the sacred water reverently upon 
It, pauses for a moment in silent prayer, goes out of the temple 
and back to her sad home and the weary monotony of her life 
with renewed hope and eomfoit If there were no image pres- 
ent, if the temple were empt> like a Protestant Church, would 
she find the same degree oi comfort there ^ With different up- 
bringing and education she might With a different religion 
and a wider outlook she might But then she would not be the 
woman of our illustration Repugnant as idolatry seems to us, 
there can be no doubt that as a fact this Hindu widow, and 
many like her, finds a reinforcement for her faith in the sensu- 
ous presence of a physical obieet, — a reinforcement of faith 
which she at any rate, being what she is, could not find without 
it Doubtless the “Great God,” Mahadev, is present every- 
where, but what IS that abstract doctrine compared to the sense 
of the closeness of the deity and to the realization of his pres- 
ence which come to the poor soul when she sees the sacred symbol 
of the mystery of life directly before her, and when she pours 
her offering and lays her flowers upon this concrete object m 
which the Great God has consented, for the moment and for her 
sake, to take up his miraculous abode ^ 

Presumably the majority of those who in the lower religions 
make use of images have no thought of the subjective effect of 
the image upon their own faith and feeling, while on the 
other hand, thousands of relatively intelligent men continue the 
practice with little belief in the supernatural quality of the 
image before them, chiefly because they find their religious sense 
stimulated by the presence of a physical object which chey have 
from infancy been trained to associate with the Divine.*" One 
very unintelligent Hindu whom I met in India showed me his 
idols and told me they were not images of his gods but the very 

10 “ An image may he, even to two votaries kneeling side by side before 
it, two utterly different things, to the one it ma> be only a symbol, a 
portrait, a memento, while to the other it^is an intelligent and active being, 
b\ virtue of a life or spirit dwelling in it and acting through it” (Tylor, 
Primitive Culture,” Vol II, p 154 ) 
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gods themselves. Another, rather higher in the intellectual 
scale, said to me, when I asked him about the image of Shiva 
which he was worshiping, “ The image is not Shiva , Shiva is 
m heaven. But I want to worship Shiva, so I make a picture 
or image as like Him in appearance as I can, and then I pray 
to Shiva in front of it because it helps me to pray ” By a 
third Hindu — this one a learned Bengalee Brahmin who gave 
me a long dissertation on the religion of his country — the 
subjective aspect of the cult and its retention explicitly for the 
sake of its psyeliologieal effect-., was clearly recognized and em- 
phasized “ The idol,” he said, “ is useful in aiding visualiza- 
tion and concentiation It is a sensuous symbol, just as the 
word G-O-D is Both are symbols, one tangible and visible, 
the other audible, and both aie helpful to our finite minds in 
standing for tbo Inbrate The man who worships before an 
idol in effect prays ‘ 0 God, come and dwell in this image 
before me for the moment that I may worship thee here con- 
cretely I ’ ” “ 

The need felt by less cultivated minds for something ob- 
jective, visible, tangible, about which to crystallize their re- 
ligious belief and feeling, is seen in the popular development 
of even those most subjective religions, Buddhism and Jainism. 
For some time, to he sure, after the death of the Founder, 
Buddhism seems to have continued its almost eultless form of 
religion (though sonic form of eerenioiiial there was from 
the beginning) , but archa'ologieal research shows that some- 
where between the first and fifth centuries A D the use of 
images of the Buddha and tlie worship of tlicm was intioduced 
and became widely popular So pioimneni a place do they 
hold in the popular leligion of Buddhists iii all parts of the 

” It 18 , periiaps, of some sionifiianoe in tins conntetion that the 
earliest use of images in India seems to have lieen in the worship of the 
one Vedie deitv who was irmsihle — namely liidra (Cf Kig Vcrla, IV, 
24, 10, and VIII 1, 5 ) It ceitainly is significant that when the Aryans 
admitted into their religious conununitv the low born Shudras, they 
adopted the letters’ use of images, and that this new form of cult, in 
virtue of the greater satisfaction it gave to the psychical needs of the 
worshipers, soon supplanted the ancient and venerated Vedic cult — a 
worship of intangible and distant^nd often abstract deities 

laSee Ferguson's “History of Indian and Eastern Architecture” (Lon 
don, Murray 1878), p 126 
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world to-day, that it is impossible to think of modern Buddhism 
withrr t them A parallel development is to be traced in the 
deveF of Jainism A religion t- ' *essed aim has 

always bet of an almost purely subpeave t „ has covered 
large sections of India with elaborately carved temples, and 
has everywhere filled its temples with images " twenty- 
four mythical ” Tirthankaias, — for the very goo'l reason that 
through centuries of experienee its devotee'^ ’ ' their 

religious faith and fueling strengthened by the pre -ence of these 
visible and tangible symbols 

Much more mav thus be said in defense of the practice of 
“ idolatry ” than most of iis have been brought up to suppose 
It IS based upon a perfectly sound psychological principle, and 
it appeals to a widely felt liuinaii need, and it is this fact 
ti has given it so wide-spread and enthusiastic adoption 
tl. '' so man\ centuries Nor is the psychological pnnci 
pie ' 'stion limited to fotichisrn and idolatry It explain^ 
a largL ^ of the appeal to the simses of any and every sortj* 
so "ommoii 111 the higher as in the lower religions The mira- 
el 'll the Middle Ages as well as the temple processions 

of JLgj ^ id India, the use of images of the Saints in Greek 
and Roman Catholicism, the cult of relics in Christianity and 
Buddhism, depend foi much of their eftectivcness upon the 
vivifying i einforcement which religious belief and feeling re- 
ceive from contact with the visible and tangible And no part 
of Christian worship owes more of its psychological effect to 
its connection with the phvsical than does its crowning sacra- 
ment, the Eucharist This is of course especially true of the 
Catholic form of the Eucharist, combined as it is with the be- 
lief in transubstantiation The good Ro"^ '^r the good 

18 This IS hardly exact, as one of the twen ^and possibly a 

second) v.as an historical person 

For furtheFuiScussion of the merits and aements of idolatij, e«^pecially 
in India, see Farquhar, “The Cro\^n of Hinduism” {Oxford Vniverstty 
Press 1013), Chap VIII, Howells, “The Soul of India” (London, Clark 
and Co 1913) pp 416-21, Mrs Besant, “In Defence of Hinduism/’ 
(Benares, TP S ) pp 1-5, and my “India and Its Faiths,” pp 28-33 I 
would not leave the impression that I am an advocate of idolatry Doubt- 
less it has certain decided psythf ^1 advantages, but with equal 
certainty it has certain grave dangers It makes religion easy — and 
sometimes cheap 

10 The history of the development of the belief in transubstantiation in 
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high-churchman who believes he has partaken of the very body 
of God or of something spiritually eciuivaleiit thereto, has the 
same sort of a ’ ' “^over the Piotestaiit that -ican 

fetich worshi} „ ,, or the converted At i lean, a oLnoedby 
Nassau,^“ But even the modified form which the Eucharist 
assumes 'n tt o Protestant Chinch is not wholly devoid of the 
unique pjviL.. which sensuous objects exeit upon faith If I 
am not ‘'“l“",,an analysis of the state of mind of the average 
Protestant wijo partakes of the Coiiiinuii on would show that 
its value to uim lies laigcly in the incieascd vividness of faith 
which it produces, by connecting tbe concept of God and Christ 
with elements which are visible and tangible and which may be 
tasted and smelled 

What has been said of the senses apjilies onh in less degree 
to the iiuagination , and tlie cult oi iitiial in eveiy histori,,,d 
religion adds to the strength of tin' wioslujier’' fiiitb by ag- 
enting bun with Mvid mental image-, which lend their ’ 
celing to the abstract and uriieal dogmas (d theologv jfore 

the early chunh is a rather atiikuig illu'-tratioii of tin nted felt for a ■*' 
ble and tangible cnibodimont of failh “J)jt Clm^toloyip,’ ScUb Jc, 

m summing up the fojtes that toiided to prodiae the neu dog’- r le 

ein immer gegen\\artigc«‘ tlnisiologiMhcs M>'4tenuni, dns enljf^u aen und 
genoBSen werd»n kanu ” Dogmungtst Im hU ’ iMulfurK, Mohi 18^8) 
— p 26G) Alreadv b^ the tlom of the Sixth C«ntiin it Vtas definitely 
settled that the bodj of ( hr^t \>as “as tiul\ pu'^enl cm the nitar of thu 
church as it once was on the altar of the truss" tSdittfl ‘ History of the 
Christian Chuich — New > oi k, Scribner ]Si>7 — \ ul 111. p 'lOS) —Hand 
in hand w’lth this doctrine came the tu'^tom of reacTMiig the sacred ele- 
ments wMthin the Cluireh at all times, that the divine jiresence might 
eier be assured and that believers might be able to slrengtlun their faith 
by the evidence of their vensc'^ Tlu coinfoit and a‘»surance that this 
visible presence bungs to the faithful in a fact of (ommon lecognition 
among all deeply religious Catholife and high (huuhmin “Thu-' the 
sons of faith +o be near Him and adore Him, fur hia ‘delight 

is with the bk, and Ilia loving eoiKUxcension#has made Him 

the ‘prisoner ot rr *ele,’ and leads Him to give Himself to be 

‘exposed^ for worship, and - ic otrvKc of the Benedict m to bless Hia 
people with a blessing like that of Ills uplifted hand, behind the veil, so 
to speak, of the enshrining wafer" ((Jore, ‘ The Body of t’hnst " — New 
York, Scribner 1901 — p ]J7; — The desire of ever^v Catholic Church to 
possess and keep under its altar the leho of some saint has much the same 
psychological explanation as that of the sacrament just discussed An 
Italian priest, m explaining the custom to me, remarked “ II popolo deve 
avere una coaa aensibtle " • 

16 See p 272 of this book 

11 This IS plainly seen m the efforts of the Christian cult to bring home 
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will be said of this means by which the cult fulfills its func- 
tions when we come to deal with symbolism. 

The appeal made by the forms of public worship to the 
segthetic sense js too obvious to need much emphasis m this 
place, but too important to be left whollv unmentioned The 
ritual and the surroundm"s of the cult are made beautiful in 
all stages of human soeieti (ami according to the taste of each 
stage), not only of direct purpose but also through the spontane- 
ous impulse for self-expression Both tlie religious and the 
ajsthetic tendeneiea of man liave something in common with 
(he plav impulse — namely, a certain freedom from the re- 
straints of the actual, a jovfiil liberty to dwell in the realm of 
the imagination, and a eoiis(‘qiiciit reaction which expresses 
itself 111 forms that delight the sense and which are ends in 
themselves The feelings, Ix'Iiofs, and impulses which we 
call rclijnjions, like all other Tuental eontents, have their motor 
tendencies and nievitahlv work themselves out into action, and 
the action in which the\ le'^iilt is ^ust the cult If is, there- 
fore, natural that the cult should liavc an intnnsjcally aesthetic 
element of its own “ One exposes oneself to grave misunder- 

to the \^orbhiptr the imRiLre of the human Christ, in concrete imaginable 
torm The importance of thin nah hit uk call} as the time of the writing 
of the Tourth trocpel the l,ognM of IMiilo'.ophv and of the Greek philobo 
phers, though accopud in one m )>\ the hvangelist, was felt to be too 
abatrait to In huinanl} lielpful lioiue the wnter proclmnis, “The Logos 
became pehk and dwelt among us and wt hfhtld hiH glorj ” And the writer 
of the Lpibtle of Jolin sa\s, “ I hat wiiuh we have heaid, that which we 
have Been with our eyes, that whnh wi beheld and our hands handled con 
cerning the Txjgos, tli it declare we unto >ou *’ 

The question (Ktaeioitatli laistd whether religious emotion and 
testhetic ernotion be not ideutnaf From the point of view assumed in this 
hook the answer must, pitlti pldml\ be that they are not identical, but 
that they have niiuh in eommon Tlicre is, of eourse, no specilicallv re 
ligious emotion, hut ali emotions aie religious which include a conscious 
ness of one s relation to the Determiner of Destiny In all theistic religions 
and in most of the higher poUtheiHtu ichgions the thought of the deity is 
suffused with or at least assoiiaitd with the more or less dim notion of 
the Beautiful Heme religious emotion is likely to contain, explicitly or 
implicitly, a reference to some kind of beauty — though this is by no 
means essential or univeraal And, on the other hand, certain beautiful 
objects which evcite the ®sthetK emotion are likely to rouse religious emo 
tion as well, particularly if these ob|i(.ts are associated in the individual’s 
experience and training with religious lAas, or if in themselves they be 
such as to suggest tlie Determiner of Destiny, through their sublimity or 
some other coamte quality 
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standings,” says Durkheim, “ if, in explaining rites, he believes 
that each gesture has a precise object and a definite reason 
for its existence There are some whicli serve nothing, they 
merely answer the need felt by worshipers for action, motion, 
gesticulation They are to he seen jumping, whirling, danc- 
ing, crying and singing, — though it may not always be possi- 
ble to give a meaning to all these actions Therefore religion 
would not be itself if it did not give some place to the free 
combinations of thought and aetiviti, to play, to art, to all that 
recreates the spirit that has hetn fatigued In too great slavish- 
ness of daily work, the \ei\ >aine einiscs which called it into 
existence make this a necessity Art i-- not merely an exter- 
nal ornament with which the cult has adorned itself in order 
to dissimulate certain of its leatures which mav be too austere 
and too rude, but rather iii itself, the cult is something 
aesthetic ” 

But though aisthctic in itselt quite spontaneously, very early 
in its liistor> the cult is also deliberately adoiued by added 
efforts of self-coiiscious art, and tins purposeful beautifying of 
the forms of public worship (oiitimics to chaiacteii/c it, ex- 
cept in unusual eases, throughout its history The purpose for 
which this IS done is twofold — sometimes it is in order to 
glorify the deity iii whose hoiioi the cult is perfoimed, some- 
times It IS for the sake ot the psvchologieal effect that beauty 
is calculated to make ujion the paiticipaiit The objective aim 
of pleasing and glorityiiig the Lord is of course most often s°on 
in the more primitive and less sophisticated stages of culture, 
and the subjective aim ot affecting the worshipers comes out 
most plainly among more intelln;ent and solf-eousoious peoples , 
yet both motives are to he found, with varying emphasis, in 
nearly all communal worship except the most ^irinntive and 
the most sophisticated The objective moment is the dominant 
one in most ancient cults, for example in the worship of the 
Hebrews as portrayed in the Old Testament The Temple at 
Jerusalem was adorned chiefly in order that Yahve might be 

i®Op cit pp 381-82 ProfpRSor YrjO Him has worked out in detail 
the contnbutiona made by arihiterture, sculpture, painting, decoratiie art, 
music, and especially poetry alfd the drama to the effectiveness of the 
Roman Catholic ritual — ‘The Sacred Shrine” (London, Macmillan 
1912) Chaps V-IX 
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glorified, and its builders made it as gorgeous as their some- 
what barbaric taste could devise So, looking back at an earlier 
time, their historian draws a realistic picture of the contempor- 
aries of Moses contributing for the construction of the Ark in 
which Yalivch was to dwell “ gold and silver and brass and blue 
and purple and scarlet, and fine linen, and goats’ hair and 
rams’ skins dyed red and porpoise skin and acacia wood, onyx 
stones and stones to b(‘ set ” Our modern Christian churches 
are also made glorious with architectural design, sculptural 
adornment, the light of uiaiiv-colored glass, and the fragrance 
of flow’ers , but the aim is quite consciously to produce a cer- 
tain desired efFect upon the minds of the worshipers Dr 
Muller-Freieiifels has pointed out that this subjective influence 
wrought by ait is hi ought about in two wavs, — namely by 
increasing the strength of the emotional life in general, and also 
by changing its (piality and redirecting it into new channels 
“Religious exaltation lequires a certain intensity of the en- 
tire emotional life, otherwise the religious sense remains dry 
and weak But in art there is found an excellent means for 
rousing and ciiliveiniig all the feelings, without putting to sleep 
the higher sentiiiients as alcohol and other stimulants do ” 
Especially docs music possess this stimulating effect upon the 
emotions “ Experimental psK’hologv shows us that the respir- 
ation and ciiculatioii are espeeiallv iiifliieiieed hv rhythm, all 
sorts of associate e influences are added to tins, and the in- 
fluence of music as a whole acts as a continual excitant, making 
all the feelings stronger and deeper If now in such an emo- 
tional condition, the thought is directed toward the Divine, 
whether bv the words of the song or the following address of 
the preacher, it finds the soil alrcadv prepared and recep- 
tive In Its power of intensifying the feelings lies the great 
significance of music foi religion ” ’’ The other arts, accord- 
ing to Dr Muller-Freienlels, have also some influence of this 
general nature upon the emotional life, but their chief value 
in bringing about the desired religious state of mind is to be 
found in their ability to transform the quality of emotion and 

20 Exodus XXV, 3-7 » 

21 “Die pst chologischc Wirkung der Kunst auf das religiose Geftlhlsle- 
ben” (Ztsft f KeKpsi IV, 369-75 — Feb , 191 1 ) 
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lead it into new channels “ For in art is to he found the most 
potent means of traiisfeiiing to others the feelings of men of fine 
and deeper natures ” ilusic has this power to a great extent, 
but it 18 in poetry that is to be found the most efficient source 
of this refining influence Its power is seen especially in its 
tendency to enlarge the religious conceptions and to raise the 
mind from the nariow and eoncretc to the more-inclusive 
and universal 

But while th(‘ ritual by its beauty may often create for 
the ohbcrvei the religious atmosphcie, it produces its greatest 
effect when the ohseivei becomes a jiartieipant a-, well For 
then a new and poweitul pscc hologiea! mechanism is set in mo- 
tion for the piodueiioii of the religions sentiment The law 
of “association” holds not only of “ideas” hut of various 
mental states of a niuii' geiieial and less sharp] v defined nature, 
including sueli things as leelmgs, will attitudes, emotions, and 
moods And just as one tail call up tin' last half of a verse of 
poetiy better bv hegimung with the fiist lialf and getting a 
stait, so to spoak, than h\ living to recall it without pioliimuary 
or associate, so one tan iiiJiiee a mood moie easily by summon- 
ing first some faiilx coinuioii associate' in the foim of an act 
For acts are diicctls under voluntary eontiol, while moods can 
be induced oi driven oft oiilv hv iiidiiect methods It must be 
renieiiibei ed, moreover, that tlic' i elation hcdwecui acts and emo- 
tions IS not one ineicl)' ot association , hiit that ( if there be any 
truth at all in the .1 aiiies-Laiige theoiv) the kinaisthetic sensa- 
tions and the other psveliieal eonelates of activitv constitute an 
integral pait of emotion Now with most religious persons cer- 
tain hodilv acts and attitndi s have, since eailu st childhood, been 
associated with religion, and tlie feeling of them has become a 
part of that psvdiie complex which one knows as^religinus emo- 
tion I refer to such things as the bowed head, the folded 

2^ " Wahrend die bildtnde Aunst im all^omeinen die Gefdhle durch 
Uebertrn^fung ms Anschauliche konkreter und intensiver macht, losen 
Musik nnd Pasie die (lefbhle elier \on Irdisthen los luid Jiebt-n sie in 
abstraktere ^eihli/jere Gebiete empor As ibt daium vcrstundlich, wenn 
in den romaniethen und katoli'then Liindern btarkere Be/iehungen /u den 
biidenden Kunst hind, wahrend die jreA^altipston und tiefsten religioeen 
Ghorwerke und DicKtuujjen auf#gerraani8chen und protebtantischen Boden 
erblUht smd’^ Op cit p 375 
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hands, the kneeling posture, the constraint of the motionless and 
silent attitude, the repetition of famihar and sacred words, the 
singing in unison with others of the hymns of the faith The 
repetition of these bodily acts not onlv induces by association 
the religious sentiment with whieh they have been connected 
since childhood , the feeling of these acts ts a considerable part 
of the religious emotion 

One of the most important ways in which public worship 
strengthens the faith of the individual is by bringing power- 
fully into his mind the hciisi- of social confirmation It is 
hard to believe anything winch everyone else doubts, hard to 
cherish a feeling wIikIi evcr\one else ridicules, and hard to 
resist a feeling or a belief wliuli everyone else cherishes To a 
considerable extent the ritual eien if lepeiited alone would have 
this power ot forcihlv suggesting faith and feeling, for it 
summons into the maigiiiiil region of the worshiper’s eoiiseious- 
ness the sense oi u long line of past and venerated generations, 
of whose faith the ritual is a kind of crvstalh/ation So great 
IS the foice of oorifimiation from tlie atitliority of the past, that 
it IS unlikely an\ ritual lan ever attain its full effect until 
it has reached a eonsidcTahle age And when the voice of the 

2»Maiiv of the leaders of the Church of England arc eo well aware of 
this psychological fact that they opposi coerv slight change e\en in the 
wording of their ritual In the opinion of the Eei Periy Dearmer, (who 
here expresses the news of a large number of his colleagues) The English 
Church does not now pioss doitnnal confoimity to her oun distinctive 
formula* beyond the jioiiit ol a general acceptance or ‘assent', in the 
second place, she docs recpiire an undertaking as to ritual that admits of 
no compromise Freedom to think, fic'cdom to discuss freedom to develop, 
are necessary to the \civ cMstciice of life and truth in a Church, hut for 
the priest to omit or to alter the communion Hercic*c*a of that Church is 
fatal to Christian fellowship, and rolls the people of their rights” 
(Quoted from the ‘ J'arsoit s iluiidlaiok by .Stanton Coit. in “National 
Idealism,” p 11.3 ) Such a iiaicl and fast rule will seem to most of us 
a rather absurdly ruicl application of a sound psychological principle, 
and, what is more important, it leaces out of account the fact that in the 
course of centuries an act of riliiiil mil cease to express anything really 
vital in the belief of the worshipers and that when this comes about it 
loses something eien of its c*nioticmal hold oier them and nearly all of its 
justification On the other hand it would prohahlv he flying in the face of 
psychology to go to the other extreme, suggested hv Mr Coit, and make a 
new ritual that should be complete ly up to date The wise course would 
seem to be a gradual and continuous mocfitiiation ot the iitual, so that 
it may still letain most of the strength that comes from antiquity, without 
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past as heard in the ritual becomes the voice of oiir living fel- 
lows too, when one hears other worshipers on all sides repeat- 
ing in tones of conviction the doctrines which one has always 
thought one believed, the force of social confirmation becomes, 
at least for the moment, too great to bo resisted, and faith 
marches triumphant over doubt The recitation m unison 
of the Creed is thus recognized by a large portion of the churches 
of Christendom as an important part of the service, and its 
purpose is obviously and oonseiously suhtective The recitation 
111 unison of the Apostles’ Creed by all the congregation, as 
found in so manv of the Protestant ehnrehes, is as much an 
implement of worship and a direct stimulus to faith as is the 
use of images in main a less sophi‘<ticatod religious community 
And in the Catholic Chin eh the psvehological effect of similar 
methods is surely not less The triumphant sweep of the 
Nicene Creed when effectively “ung — 

“ Credo in unnm Deiim, 

Patrein omnipotontem, 

Fa< ton m cocli et terrao” — 

with the audience falling upon their faces as one man at the 
words, 

‘‘ Et homo fac tu« ost ” — 

this IS enough to make, tor the moment, a good Catholic of the 
most tough skinned heretu and doubter wlio is willing to give 

demanding too muili re intirprelation on tin part of the modern minded 
worshiper One must also ri memlier that tlieie are vanoiia kinds of people 
in the world, and that what holds for one sort iiiav lie untrue of some 
other For the great maiontj ritual seems to need the reinforcement of 
tradition ret in nian\ of our large titles will he found little groups of 
radical thinkers who are aide to hnd satisfaction in a ritual invented or 
put together bj' therasehes , 

the enormous induonte of cult upon beluf is strikingly illustrated in 
the death of Roman Paganism The old religion had indeed been m a 
state of decrepitude for centuries, but long after the wide spread of Chris- 
tianity it still elung to life with surprising tenacitj and numbered hun- 
dreds of thousands among its devotees But when the Emperor Theodosius 
forcibly closed the temples and forbade the eult, the old religion very 
ifuickly disappeared in nearlv every part of the empire It was evidently 
the practice of the cult that kept the old religion alive for the last cen 
tury or more of its evisienee, b>* placing it constantly before the attention 
and maintaining the habit of belief An instructive account of the matter 
will be found in Chapter 28 of Gibbon’s “ Decline and Fall " 
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rem to his imagination and feelings, while the true believer 
goes away with reinforcement to his faith sufBcient to last at 
any rate till the next high mass 

One very interesting thing about the religious utility of the 
public recitation of the eieed is the peculiai faet that it loses 
hut little of its psychological power for the strengthening of 
faith and feeling hv heing leeited in an unknown tongue or 
even by containing certain details which the audience does 
not believe Everv student of the religions of the East must 
have been struck with flic erioiiiioiis imiiortanee there assigned 
to the letter of the saeied ti'.xts, an importance that increases 
rather than decreases as the laiigiiagc of the text is forgotten 
and its meaning ncarl\ lost Nor is this phenomenon confined 
to the various iion-f'lnistian ri'ligions No doubt a large num- 
ber of Roman Catholics, even among the ignorant, have a fair 
understanding (tliaiiks to the iiistnietioii given hv the Church) 
of the Latin pr.nors winch they recite, hut not tlie most ardent 
Romanist would denv that to inaiiv of liis fdlow religionists 
the praveis which thev joooslv lejieat convex no meaning and 
are merelv a eollectioii ot sounds which one has revered since 
childhood It IS the svll.ildes themselves that are hallowed and 
the pious reciter will often ob)eit stienuoiislv to any change 
in them, regarding all atleinjits at levisioii or lationalization as 
a kind of slioeknig heiiNv Trevelvan, describing the religious 
condition of England iindei dames T, i(>eoinits that “ in IfiOS a 
clergyman, who was moie alive to In-, duties than most of his 
fellow-lahorcrs, eoinplaiiied that liis fiivk ‘ snperstitioiisly refuse 
to prav in their own language witli undei standing,’ and con- 
tented tliemsclvo.s with such wreckage of the old religion as the 
following 

Cre ezum ziiiim patruiii oiiitentem creatorum cpis amicum, 
Dominum nostrum qui sum sops, virgini Marne, crixus fixus, 
Ponchi Pilati auduhitieis, morti by Sunday, father a fumes, 
scerest lit judicarum, finis a mortibus ” 

Doubtless the retention and repetition of meaningless for- 
mula» in the public w'orship is m part to be set down as a case 
of superstition and to ho classed e^her as magic or at best a 
kind of iiratioiial offeiing to God, — the syllables being consid- 
2"' ‘ England Under the Stuarts” (New York, Putnam 1904), p 03 
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ered somehow powerful m themselves, or somehow pleasing 
to the Deity But in nearly all such repetition there is also 
a subjective element, a recognition that the creed or prayer or 
formula thus recited, even though not underitood, brings with 
it a certain religious atmosphere, a sense o± levcri'iiee or de- 
pendence, or a renewed and strengthened faith Tins is true 
both of the ignorant man who recites the eieed in an unknown 
tongue, and of the intelligent man uho knows perfectly well 
what the creed means hut cannot assent to some of its details. 
Of course the ignorant worshiper must know something about 
the general meaning of the creed which he hears or recites, and 
the intelligent worshiper must he able to accept (and with some 
enthusiasm) the genet al position for which the creed stands, 
and the details with nhicli he disagrees must not rouse m him 
a feeling of hostility But no more exact understanding or 
acceptance is needed for the creed to prodiiei \ery consid- 
erable effects m rei iviiig faith and lousiiig ridigious feeling 
The reason for this i^ to he foniul m the fact that it is the 
“ emotion of belict ” rather than !Mtelleefii,i] assent which the 
recitation of the creed as an iiistrumeni of public worship 
geeks to induce It aims to put the woisliip(>r into a certain 
mental attitude, rather than to donuuate that very small por- 
tion of his mind known as the cold iiitellett Viewed m this 
light the creed is not so inueh a seuaitifie statement ns a stjmbol. 

S>Tnholism covers a wide field All Inims of coinmunicatioii 
belong here, including such things as flags, uniforms, signs, 
gestures wTitten language, spoken hingiiiige But religious 
svmbolism is not of the ordinan sort It is more than a con- 
ventional means of coiumunieatmg ideas Before an object or 
an action can become a religious snnhol it must have become 
so intimately associated with the leligions object as to be it- 
self permeated in the mind of thr worslupi'r with the sacred 
feeling, the faith, the volitional attitude wdiieh is his religion 
One mav know perfectly well how to translate a given symbol 
into words, hut that knowledge alone is far from enough to 
make the symbol in question a religious one Yoiir learned 
Hindu may know all you can ever toll him about the meaning 
of the cross, but it is no more a religious symbol to him than 
Shiva’s liiigam is to the Christian oi lentahst Before an oh- 
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ject or act can become a religious symbol to a man it must 
have entered into the emotional textuie of his religious life. 
As a fact, therefore, nearly all the religious symbolism that 
ever becomes really potent in an indivnlual’s experience comes 
into his life in childhood It is seldom after those formative 
years that the close association between object and emotion 
can be wrought which is essential to religious symbolism It 
requires moreover, as a rule, the whole force of the child’s 
social surroundings — the suggestive influence of parents, 
teachers, older plavniatcs, and of the people in general in whose 
actions he is interested — to suffuse the material object or the 
spoken word or the external act with the religious feeling that 
shall make it trulv and dccjily svinholic Hence it follows that 
it IS quite impossible for the social group to make for itself 
a new religious s\mbol except by long years of gradual habitu- 
ation, or through the force of some emotional crisis The cross 
might very well have become a tiuly religious symbol to the 
first generation ot Christians, because of the terrible yet glori- 
ous event on Calvary To an Indian villager converted by 
" Mass methods ’’ it ma^ be an excellent new kind of magic 
implement, but it can hardly take the place in his emotional 
and religious litc previously hold by the hngam of Maha Dev 
And, it should be noted, for the Christian missionary or tourist 
or student to understand the real inner and emotional meaning 
of the hngam m the religions life of the devout Hindu is just 
as impossible as it is for the latter to understand in any but a 
coldly intellectual tashioii what the cross means to us 

To the Jews the cross of Christ was a stumbling block, to 
the Greeks it was toolislmess, but to the man born and brought 
up in a Christian home it is often “ the power of God and the 
wisdom of God ” Under the influence which centuries of past 
faith and devotion can bring to bear upon the sensitive soul of 
the growing child, a religious symbol can gam a power over 
the mind which can quite defy the forces of reason and of 
doubt It brings religion home to “ that great multitude of 
sinful men who cannot apprehend spiritual truths except as em- 
bodied in some visible form,” and^ to the spiritual and intel- 

20 Cf “ India and Its Faitlis,” |>p 12-14 

2iTvrrill, “External Religion” (London, Longmans 1906), p 35 
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ligent believer it may be the very concentration of thoughts and 
feelings whose depth and variety would tax all the resources 
of language to express “ The Crucifix,” says George Tyrrell, 
“ 18 the collective sin of the world made visible ’’ 

The earliest material symbols seem to have oiiginated from 
objects which were not symbolic but wore regarded as sacred in 
their own right as the immediate embodiment of the mysterious 
or divine, and in like manner the first symbolic acts probably 
developed nut of ceremonial activities winch were thought to be 
of direct efficacy either by getting contiol of mana or by work- 
ing upon the will of tlie deitv As the god retiies from the 
image, and the concept of him becomes more abstract and more 
inclusive, the statue ■which has riased to he his peculiar dwell- 
ing-place ceases abo to be his likeness, and becomes merely his 
sjmbol Even this fotm of leprcscntation in time becomes, for 
many a thoughtful woisliijicr, unaciejitable, and God is con- 
ceived as indcscribuble and m no wise to be even symboled forth 
by anv material thing The final step in this direction, as 
we saw in die chapter on Uelief in God, consists in the making 
of the abstract concept itself only a svTnbol , — or the concept 
inav lie almost given up and only the feeling retained “ It 
comes about,” writes Wundt, ‘‘ tliat exaiflv vvliere religious rep- 
resentations are vague and uncertain, oi where tliey are felt 
to 1 k‘ merely inadequate symbols winch at last resign all at- 
tempt at symbolism, there the religious feelings can be of 
special strength In trudi we come lieie upon the striking 
phenomenon that the feeling itself hoeomes a synihol — i e it 
IS the only remaining sign in coiiseioiisness which lepiesents a 
realm of leligious thought [ eiue religiose Gedankenwelt ] stand- 
ing behind it ” 

This IS an extreme situation, liowev^er, wlych holds only 
for the few For the great mass of worshipers symbolism in 
the form of objects or at least of acts and of vividly represented 
images is very heljifiil Hlatcnal objects, to he sure, tend to 
become less frequently used as symbols, but the ritual is more 

29 Op lit p 33 

20 Of Wundt, “ VolUerpsjchologie,” Vol V (called Vol It, Part III), 
op 740 • 

20 Op cit Part III, pp 740-41 
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firmly founded. For the ritual itself is a symbol The admir- 
able and oft-quoted definition of a sacrament as an outward 
and visible sign of an inward and spiritual grace applies to all 
deeply religious ritual As Stanton Coit has pointed out, 
the ritual is an outward expiession of the inner state of the 
worshiper, and hence is as tmlv siinbolic as language. We 
have seen, however, that the religious symbol differs from 
the ordinary sign m being more than a conventional means of 
communication , it must possess a certain depth of emotional 
meaning Mr Coit has pointed out another though closely re- 
lated characteristic of the ritual as a truly religious symbol, 
it must be regaided bv the uorslnpms as a token of a real 
event actually taking place here and now, within, or m lelation 
to, the persons who perfoim it “ Alwa>s his own will and his 
own heait are committed hv the pet son making a ritualistic 
sign and are rtceivid and adcptisl hv those to whom it is 
made Participation in an act of iitual is a personal commit- 
ment or pledge, and therefore is an act in the moral and social 
liistorv of the [larlicipaiit- Tlic woman who assumes the role 
of bride in the mairiagi ceicinonv is actiiallv thereby becoming 
the wife of the man who stands h\ her side She is not simply 
symbolically illustuiting in iantastic manner some general prin- 
ciple of inoiioganiv The maiiiage eerenioiiy is infinitely 

removed in its nature from a show oi a svitibolieal representa- 
tion of some real (\cnt which took place elsewhere . The 
little child baptised mav never afteiwirds wholly escape from 
the real moral mid s(k i.d effects of the fact that his parents 
and the piiest committed him to the Roman Catholic or to the 
Anglican commimion ” *- In like manner, the Catholic mass 
and the Piotestaut felehnition of the Lord's Supper, the repeti- 
tion oi the creed and the reiitation of the jiraver would be un- 
thinkable hypocrisies if performed hv people who did not be- 
lieve that in these acts something very real was actually hap- 
pening within or in relation to their own souls “ A great 
event,” says Coit, “ is alwavs taking place m the life of the 
persons who are jiarticipating in anv religious ritual . . . 
There is no such thing as a ‘ mere ceremony ’ of ritual • for 

81 Op eit pp 320-21 

82 Id pp 329-30 
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the moment it ceases to be an indispensable sign in the eyes 
of the community, it is not the sign at all 

The most sophisticated of all the functions of cult or public 
worship 18 direct and explicit instruction That this ever forms 
a part of the cult is sometimes denied but sucli a denial both 
involves a narrow definition of the cult which would rule out 
from It a large part of modern public worship, and also dog- 
matically shuts its eyes to certain features of ancient and primi- 
tive ritual The initiation ceremonies of many piimitive peo- 
ples, which are as tinlv religions in their nature as are the 
Christian sacraments of eonfirmatioii and baptism, include both 
indirect and direct attempts at iiistnictioii , and the same more 
or less explicit efFort to impart information on religious mat- 
ters IS to bo seen in the Masteries of tlie Greeks and in some 
of the ceremonies of religions pilgi images in \arious religions 
It IS true, however, that onU in the more liighK developed and 
sophisticated religions does diiect instnictimi bocomo a rela- 
tively important factor in public woishi]! Jt is seen in most 
explicit fashion, of course, in public scnjituial leading and 
comment and in the sermon, a- found to soiiu' exient iii South- 
ern Buddhism, and with gicafei emphasis in Mohammedanism 
and Christianity ft is here, of course that the suhiectne aim 
of worship becomes most explicit, for hardlv the most zealous 
advocate of the impoitaiice of the sermon will claim that it 
is preached for the benefit of the Aliniglitv Tlic religious com- 
munity which insists upon the sermon as a part of its “ ser- 
vice ” knows perfectly well that the only reason foi it is to 
be found in its effects u]iou the heaicrs 

I make no claim to having exhausted in this chaptci the 
methods used by the cult lor the fulfilliuent of its religious func- 
tions The ground, however, lias been eoveied ni .sufficient de- 
tail to show the general nature of those mefhod.s Further light 
will he thrown on the wh'^ile question by the more conciete con- 
siderations of the following chapter 

83 Id pp 330-331 

3* K g by Sumner, “ Folk Ways,” p 61 



CHAPTER XIV 

OBJECTIVE AND SI'BJEC'IIVE WOBSHIP 


In the two preceding chapters I have had occasion more 
than once to distinguish between two types of worship, one 
of which aims at making some kind of effect upon the Deity or 
in some way eornmiinieating with him, while the other seeks 
only to induce soiiie desired mood or belief or attitude in the 
mind of the worsliiper The former of these types I shall refer 
to, for the sake of brevity, as objective irorship, and the latter 
I shall call subjcrtive u'or'ihtp The distinction between the 
two seems to me so important that I doubt whether a thorough 
understanding of the various cults found in the different re- 
ligions bo possible unless this distinction be quite explicitly 
recognized It is tlie key to many a ceremonial whicli without 
it must remain for most of us obscure, strange, and eyen 
ridiculous or ahocking This is true within the bounds of our 
own Christian religion Consider, for example, the impres- 
sions of the Protestant on first being present at a Catholic 
Mass, or the feelings of tlie Catholic on first attending a Pro- 
testant seryicG To the Protestant the mass seems fantastic, 
to the Catholic the evangelical worship appears godless Each 
can understand the other onlv by apjireeiating the difference 
in aim the leading purpose of the mass is the woiship of God, 
that of the Protestant service is the subjective impression upon 
the minds and hearts of the worshipers 

Perhaps the most notable instance of objective worship is the 
Chinese official cult of Heaven, which can be performed only 
by the Emperor (or President), who does it on behalf of all the 
people The same purely objeetne purpose stands out with 
equal directness in the Hindu temple ceremonials, especially in 
the regular daily " pu]a” of the officiating priest Quite fre- 
quently there IS no audience at this f eremonv, — no one is pres- 
ent but the priest who anoints the Imgam, or strews flowers be- 

280 
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fore the image, muttering certain sacred words of whose meaning 
he often has no notion and going through the ritual with the ob- 
vious single purpose of gratifying the god ' Even when an 
audience is present the chief aim ot the ceremony is plainly 
the adulation of the deity The worshipers come because their 
god wishes th' ir adoration and they ean, perhaps, move him to 
grant their requests by prostrating themselves before the throne 
where, in his sacred image, he is seated For the Hindu tem- 
ple IS in no sense a “ meeting house ” It is not built for the 
benefit of the human worshipers, but for the greater glory of 
God The thought of going to the temple for the sake of the 
subjective effect which the jiiija might have upon one’s own 
feelings is an idea that probably never enters into one Hindu 
head in a thousand Oceasionallv, indeed, as I pointed out 
in the last chapter, there is a self-eonscious attemjit to gain this 
end, but it is relatuelv rare, and un(|uestionab]\ the subjective 
effect IS in innumerable cases attained even when the thought 
of It IS quite absent from the mind One need only watch the 
faces of the long line of beavv-laden huiiiainty — especially of 
the widows — pouring qiiieth but steadily out of some temple 
of Shiva on the banks of the Ganges, to feel convinced that 
these diiinb worshipers aie taking liome with them something 
of the same religions comfort and iijdift whieh tlieir sisters are 
finding in some little white meeting-hoiise in far New England 

But the subjeetivc benefits oi cult and ntn.d which though 
often present iii the less sophisticated forms of Hinduism re- 
main almost unreeoginzed, eoine out quite explicitly in some of 
the very self-conscious Ifiiidii reform movements An excellent 
example of this is to he found in tlie Thai an ceremony of the 
Arva Saina^ The Aryas are an exceedingly rationalistic group 
of religious thinkers who are lieut on the moral,and intellectual 
reform of Hinduism, and who never lose an opportunity to at- 
tack and ridicule idolatrv and the popular temple worship, as 
well as polytheism in all its forms But from the very be- 

1 For the details of Hindu temple worship %ee Monier Williams, “ Brah- 
manism and Hinduism ” (4th Ed New York, Macmillan pp ^3-04, 

144-46, 438-41, Farquhar’s “Crown of Hinduihm,” pp 31,3-14, Bhan- 
darkar, “ Vaishnavism, Saiviam* and Minor Religious Systems '* (Strass 
burg, TrUbner 1913), p 81, and my “India and Its Faiths,’* Chap II 
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ginning of their reform movement they recognized so clearly 
the human need of a ritual, for the sake of its efiects upon the 
worshipers, that the founder of the church, Swami Dayanand, 
in part invented, in part adopted from the Vedas, a ceremony 
remarkably well adapted in more way? than one to bring about 
the state of mind which the Samai desires in its members. 
The audience gathers around a small pit, prepared for the oc- 
casion, and there the leaders make a sweet-sinellmg fire, pour- 
ing into It from time to time ladles of ghi or liquefied butter, to 
the accompaniment of a ste.idv chanting of Sanskrit verses 
This, Davanand assured his followers, was an ancient Vedic 
rite, handed down for ages in tlie holy days when only the one 
God was worshiped, and practiced hv tlio Rishis who wrote the 
Rig Veda Here, then, we liave visible and tangible elements 
brought into direct association with the religious belief, and a 
sacramental offering of them bv the conniinnity and its repre- 
sentatives in such fashion as to svnibohzo the faith of all, and 
thus to bring social confirmation to the individual’s religion, 
and to hind the whole of the group to the gieat and revered 
Past whose authority thus become!) a pereiiuial spimg of fervent 
religious sentiment Thete is no thought whatever of the cere- 
mony heiiig a sacritiee to God oi a wa> of pleasing Him If 
you ask the Ar>as wh> it is performed they will tell you it is 
for the sake of emphiisi/ing then conuectiou with Vedic times, 
and as a svmhol of their devotion to ,ill the world* It forms 
the central part of their daih and weekR leligions meetings, 
and the earnest religious feeling whicli it arouses among them is 
patent to every visitor * 

Rut the extreme examples of sub)cctive worship are to be 
found in two other of the religions of India, namely Jamism 
and Euddhisiu In their popular forms, both of these cults are 
fairly objective, hut alwajs in theory (at least in their original 
theories), and among tlicii more intellectual followers in prac- 

2 I should add that the chief function performed by thin ceremony in the 
opinion of the Ar\a Somajista m the pMMpr«(io» of the atr This notion 
originated with Swatni Dainnnnd, who expounds it at length in the pas- 
sage of his niithoiitatne book, the “Natiarth Prakaah,” in which he laya 
down the rules for the Havan ceremony See Ilurga Praead’s translation 
of the ‘ SaUarth Prak.ish ” ( Lahore, Vir|dnand Press l< 108 |,pp 101-103 

s For furthei description see my “ India and Its Faiths,” pp 208-210 
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tiee, they carry subjectivity to an extreme from which the pro- 
fessors of every other religion, eastern or western, would prob- 
ably shrink. For the Jama there is no God, instead, there is 
a mechanically moral but unconscious universe, and there are 
also twenty-four Tirthankaras or ideal beings who once lived 
and have long since passed into Moksha. These are conceived 
as still conscious, but they are quite unconscious of human 
affairs and can never be reached or in any way affected by hu- 
man prayers or offerings One might conclude from this 
that worship of them would be out of the question, at any rate 
for the more intelligent This is by no means the case At 
the ceremonies in Jama temples you will find, at least occa- 
sionally, very intelligent and educated men, who aie firmlv 
convinced that nothing they do or sav or think will reach 
the Tirthankaras, and yet who arc as enthusiastic in making 
offerings and intoning Sanskrit ver-es before a Titthankara 
image as are any of their less enlightened brethien T have 
talked with more than one ot tbesi* men concerning their ,vor- 
ship and they have insisted that they keep uj) the cult in this 
strict and scrupulous fashion because tbev find that its sub 
jective effects upon them are deeidedlv beneficial — and this, 
in fact, is the orthodox Jama tlieorv upon the subject Eight 
kinds of offerings arc made to the images, and each of these 
has a symbolic meaning Thus white iici’ lejuesents knowledge, 
saffron nee beauty, etc , and the presentation ol these syrnhoJs, 
together with the Sanskrit verses chanted and the tliought of the 
moral ideal for which the Tirthankara stands, all tend to bring 
new comfort and hope, new' aspirations, and greater strength for 
the moral life * 

Buddhist theory, and to some extent Buddhist practice, car- 
ries this subjective worship if possible one step further I’or 
in the religion as formulated by tlie Founder, and as still be- 
lieved and practiced by a number of intelligent monks m Burma 
and Ceylon and also by some of the laity, there is not even 

■•See the chapter on the .Tama? in my “India and Its Faiths,” in which 
1 have dealt in greater detail with this subject For further descriptions 
of Jama worship see Mrs Sinclair Stevenson's “ Notes on Modern Jainism ” 
(Oxford, Blackwell miO), pp S5-105, and her larger work, “The Heart 
of Jainism” (Oxford U Press, 1915) Chap XIII 
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so much to pray to as a conscious hut unreachable Tirthankara. 
Buddhism, like Jainism, has two substitutes for God, one of 
them this miraculously moral but quite unconscious Cosmos 
with Its inescapable Law of Karma, the other the ideal being, 
Gautama, the Buddha But the Buddha has long since sunk 
into Nirvana, which in the opinion of the majority of the more 
learned and intelligent monks seems to be equivalent to noth- 
ingness Not only is he beyond all our prayers and offerings , 
he 18 not even conscious In the words of many of the monks 
with whom I talked in Buima and Ceylon, “Buddha finish' ” 
Yet these good atheists have bv no means given up the cult 
Morning and night, if they bo monks, do they assemble in the 
hall of their monastery around the imoge of the Founder of 
their Faith, and offei fresh flowers and ancient praises in his 
honor And most of them sometime during the day will go, 
together with little groups of faithful lay brotlieis, to some 
near-by pagoda, and there place a candle within the great 
shrine, and recite more verses and more praises “ Thus re- 
flecting,” says the lima Chariyawa, in recital of the duties of 
the novice, “ he shall ajiproach the dagoba, oi the bo-tree, and 
perform that which is appointed he shall offer flowers, just as 
if the Buddha were present in person, if flowers can be pro- 
cured , meditate on the nine virtues ot the Buddha with fixed 
and determined mind , and having worshiped seek absolution 
for his negligences and faults just as if the sacred things I be- 
fore which he worships] had life” ’’ In short the enlightened 
Buddhist 18 to act " jmt as if " he believed vaiious things which 
he does not believe, because the performance of these acts 
has been found to be helpful in the production of a desirable 
inner state of mind A Burmese Buddhist book says plainly, 

“ It IS bootless to wwship the Buddha , nothing is necessary but 
to revere him and the memory of him Statues are useful only 
in so far as they refresh the memory, for as the farmer sows 
the seed and gathers iii the gram in due season, so will the 
man who trusts in the Buddha and holds fast by his sacred 

® Quoted in Hardy’s “Eastern Monachism ” (London, Partridge and 
Ovford 1800), p 25 
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LaTV, obtain deliverance and pass into Nehban. The earth and 
the Buddha are alike in themselves inert.” * 

When we turn from India to Christendom we find again 
both objective and subjective worship — sometimes standing 
out from each other quite obviously, sometimes inextricably in- 
termingled Although both forms have been found many times 
over in both the great western branches of the Christian Church, 
objective worship comes out the more distinctly in Roman 
Catholicism, and subjective worship in Protestantism The 
Catholic Church seems to consider the direct worship of God as 
much a part of its dutj as the salvation of souls In certain or- 
ders of nuns svsteniatic efforts aie dirt'cted towaid making sure 
that the Blessed Hacriinieiit is being constantly adored by pious 
sisters,^ pro.strate before it at every moment of the day and 
night By a widespread custom in various parts of the Catholic 
world, laymen join with the ‘‘ religious ” once a year in conse- 
crating “ Eorty Hours ” to the adoration of the Sacrament ' 
A very cqnsidorahlc part of the dii> ot e\erv priest is occupied 
in saying the ‘‘ Office ” “ Tins ratlier heavy requirement is 
but distantly it at all connected with the purpose of saving souls 
or of producing a subjective effect upon anyone It aims 
primarily and chiefl;j ad majoram l)et glonam The concep- 
tion 18 that God is pleased with this chorus of prayers and 
praises rising to Him m unison from all (piurters of the globe 
The same objective cliaractei of iiiueh of Catholic worship is 
to be seen m the very buildings tlieinschcs which we know as 
Catholic churches As Henry Adams puts it, the nave was 

® Quoted b> Shway \oe (J U Scott) in “The Burman'' (London, 
Macmillan 1882), Vol I, p 221 

7 Four Orders have been founded and continued for this special pur 
pose — the “ Btligious of Perpetual Adoration ’ of Belgium, an order of 
the same name m Einsiedeln (Switzerland), the ‘ Sibtef^ of the Perpetual 
Adoration’* (of Qunnper, biame), and the ‘ Perpetual Adorers of the 
Blessed Sacrament,” — see Catholic Encyclopedia 

* “ Questa divo/ione consiste nclVebporie il Santissimo Sacramento 
alia dorazione dei fedeli per tre ^fiorni di seguito e per tredici o quattordici 
ore del giorno ” (“Tutto con Me,” — Milano, Tipografia Santa Lega Eu- 
cariatica 1908 — p 847) 

®The Office vanes on different days, but in general it may b© said 
to consist of about one seventh jf the PsaUer — the entire Psalter being 
thus recited once each week — plus certain liturgical formulas and re- 
sponses, with special additional material for saints* days 
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made for the people but the choir for God Especially no- 
ticeable 18 the arrangement for objective worship in the cathe- 
drals of Spam, where the central portion of the nave is blocked 
up with the coro or choir, whose walls, rising on three sides, 
make it almost a separate building in the midst of the cathedral 
Thus the view of the high altar is (juite cut off from all parts 
of the church except the toro, the small space between it and the 
altar, and a minute section of each transept The result is 
that only a few worshipers in the whole cathedral can see the 
altar, — a commentary lu stone upon the purpose of the ca- 
thedral and of the services performed within it The important 
thing IS not that the worshipers should be able to behold and 
follow the service or be impressed by it, but that God should be 
properly and rjlorioush/ worshiped 

But It IS not only in great cathedrals that the obiective na- 
ture of C atholic worship is felt The Catholic church in every 
part of the world, and no matter how humble in architectural 
design, means to be (as the Hindu temple means to be) not a 
meeting house tor worshipers but a place where in a jieculiar 
sense God dwells The heart of Catholicism for its most spir- 
itual children is its belief in the peculiar presence of God within 
the Sacrament, and it is this that mcskcs the Catholic church 
mean so much more to the good Catholic than the Protestant 
meeting house can ever mean to anyone To some minds the 
contrast is enormous George Tyrrell tells us that at an early 
age he felt that “ the difference between an altar and a com- 
munion table IS infinite ’’ “ When a Catholic goes into a Pro- 
testant church he has an immediate sense that something is 
lacking Involuntaiilv he looks for the altar with its hidden 
but ever present Host, and, not finding it, he realizes that the 
building IS merely a place for people to meet together and 
think about God — not a temple in w'hich one meets with God 

Tlip choir was made not for the pilgrim but for the deity, and is as 
old as Adam or perhaps older The Christian church not only took the 
sanctuary in hand and gave it a new form, Jiut it also added the idea of 
the nave and transepts, and developed it into imperial splendor^ The 
pilgrim tourist feels at home in the nave because it was built for him, the 
artist loves the sanctuary because he built it for God” (“Mont St Michel 
and Chartres,” ^Aa8hlngton 1912, p 161) 

Autobiography,” Vol I, p 98 
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Himself in a peculiarly close and objective way To be sure 
God IS believed to be present in the Protestant eliurch, but no- 
where in particular and no more in the church than elsewhere. 
God IS present everywhere m general, and nowhere in particu- 
lar. In the Catholic belief, too, He is present everywhere in 
general, but He is also present in one place m particular He 
IS there in the wafer, mysteriously transformed in “ substance ” 
into His very body, upon the altar Hence the glorious robes 
of the priest to do honor to the heavenly guest, hence the 
acolites, the incense, the music, the candles The objective 
nature of Catholic worship is plain in all these things, and es- 
pecially when contrasted with the corresponding adornments 
of the Protestant service, notably its flowers The Protestant 
church decks its buildings with flowers solely and admittedly for 
the congregation to see TIkw make the church pleasanter, 
possibly attract a few more people by their toneb of color and 
beauty, and perhaps help to put some in a more spiritual frame 
of mind The candles of the Catholic church are placed there 
not for man but for God This is true of them whether pub- 
licly and officially or privately conti iluited The ■woman who 
places her candle before the shrine of the Madonna lias no 
thought in her mind of the effect it nia’y have on other wor- 
shipers The Madonna will see It and that IS enough It would 
be placed there just the same were no one exjiected to enter the 
church 

The same contrast between the objective and the subjective 
IS seen again if we compare the acts and bearing of the minister 
with those of the priest in conducting the service The minis- 
ter as well as the priest may mean that God shall hear the words 
of the service, but he certainly also means that the congregation 
shall hear, — both iii order that they may pray "with him and 
also in order to produce upon them, by Ins prayers and their 
prayers, the desired psychological effect He not only prays, 
he “ IMb in prayer ” His prayei he utters in a loud voice, 
that may <h«ar, as he»stands facing the audience And too 
often his prayer is of the sort intended in the oft-quoted descrip- 
tion • — “ the most eloquent prayer ever addressed to a Boston 
audience ” 

Instead of this, the priest turns his hack on the congregation, 
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faces the altar where God is, and whispers his prayer m a voice 
too low to be heard by anyone and in a tongue unknown to all 
but his fellow priests During most of the service he seems 
utterly oblivious to the presence of other worshipers The Pro- 
testant clergyman on a rainy Sunday, when the church is cold 
and only twenty or thirt> are present, may dismiss his hearers 
and give up the service To the Catholic priest, the size of 
the congregation and the tenipeiature of the building make no 
apparent difference He eonies into the church from the sa- 
cristy carrying the ehaliei' and followed bv his attendant, look- 
ing neither to the right hand nor to the left for his audience, 
with his ejes fixed only iiixm the altar where the bodj and blood 
of Christ are shorth to be seen, and he savs his mass in ex- 
actly the same way whether the Chureli be thronged or he and 
the boy be tlu only human beings in the building 

For the mass is viewed b\ the Church not as a means for 
producing an effect but as soniethmg ohjectivelv worth while in 
itself — the mysterious sacrihec on the cross of God to God, 
miraculously repc'atcd upon the altai In the words of Fred- 
eric Harrison, “ the iMass w a leality — if one admit its scien- 
tific extravagance — and for leligious and moral efficacy the 
most potent institution that any religion in man’s history can 
boast — ‘ the most admirable of the Catholic institutions ’ — at 
once a tremendous drama, a searching discijdine, an entire creed 
transfigured in a visible presentment of a spiritual doctrine ” 
The mass is the very eeiitei of Catholic worship and the heart 
of Catholic belief, and leading up as it does to the miracle 
upon the altar and the tremendously di amatic climax of the 
elevation of the Host, it has no rival in the whole round of 
religious eerenioiiial for impressiveness and for the production 
of deep but controlled religious emotion To the unsympathetic 
and Ignorant beholder it seems bizarre, but whoever enters sym- 
pathetically, intelligently, and imaginatively into the feelings 
of the worshipers kneeling aioiind him, and for the moment 
takes their “ objective ” point of view of the peculiar and mir- 
aculous presence of the Divine, can hardly fail to find in it a 
new and unique and deeply religio^is experience It was this 

12 "The Positive Evolution of Eeligion ” (New York, Putnams 1013), 
p 129 
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almost unreplaceable stimulus to the religious sentiment that 
was left behind when our Protestant fathers went out from the 
old histone Church And when this is understood one sees 
how hopeless it must ever be to fill the place of this lost sense 
of the peculiar inimediaey of the Supernatural and Divine by 
any use of candles or incense, intoned service and ringing of 
bells, 01 the voues of violins, cellos, and opera singers 

In other words, the suhieetivc effect of the objective meth- 
ods used bj' the Catliolic Church is very considerable, even 
though aimed at oiil} ludireetly, — in fact largely because it is 
aimed at only indirectly To the reverent Catholic it makes 
little or no diffeienee that he cannot hear the priest's words, 
and that if he could hear them thev might be to him unintelli- 
gible He may if he likes follow the service by means of the 
translation in liis praver hook , but this lie does not need and sel- 
dom tries to do It is of no importance that he should Eor 
he finds — and this sums up the subjective value of the mass — 
that a church in which mass is being said is an excellent place 
to pray, that the service gives him an intense realization of 
the closeness of God to human life, and that he goes away from 
it with a sense of spiritual refieshment 

So excellent in producing subjective effects are the objective 
methods of the Catholic Cliurch that a heiievolent atheist might 
conceivably do his best to forward the interests of Catholicism 
If he were a wise as well as a benevolent atheist, however, he 
w'ould probably keep his views of the truly subjective nature of 
worship entirely to himself For once let the cat out of the 
bag, the desired result might become almost unattainable And 
here we find both the strength and the weakness of purely ob- 
jective methods Given a bodv of worshipers who accept im- 
plicitly the belief back of the cult, and the efiect of it upon 
their religious sentiments will be stronger than that which 
any direct attempt at influencing them could ever bring about. 
But the number of those for whom this is possible is likely to 
diminish steadily with the loss of respect for authority and the 
spread of modern education, free thought, and rationalism. 
The Catholic Church has always shown remarkable insight into 
the psychology of the mystic and of the uneducated Its whole 
history shows also an almost equally remarkable failure to un- 
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derstand the minds of the rationalistic and the lovers of free 
thought For Protestants the mass fails of its subjective re- 
ligious effect because they cannot sViare the Catholic belief m 
transubstantiation, and hence the direct Catholic kind of ob- 
jective worship IS for them impossible And something like 
this loss of subjective impressiveness in the mass holds true for 
an increasing number of the more intelligent Catholics them- 
selves In Italy and France, for example, there are a great 
many good men — noniinallv Catholics — to whom the mass is 
simply foolishness To them, the Latin mumbling of the priest 
is a useless rejietition, and the incense and candles are a kind of 
earnest nonsense Not believing strongly or at all in the 
real presence, and not being of the emotional or mystical type, 
they fail to get anything out of the service — and hence stay 
away For men of this sort, the reading of fairly long and con- 
secutne and well-chosen passages of Scripture, followed by an 
intelligent sermon on some moral problem, with the singing of 
a few good hymns, might be the ideal form of public worship 
But this IS, of course, very nearly the Protestant and “ evangeli- 
cal ” form 

While, therefore, the Protestant worship can probably never 
minister to the religious feelings of people of the mystical and 
traditional typo as can the moie ohjoetive worship of the Catho- 
lic Church, to persons of the intellectual and moral type it prob- 
ably furnishes the best solution I speak of it as a solution, for 
the worship wliioli is to appeal to these two types of mind 
IS indeed a problem On the one hand it must not demand of 
them a faith which is for them no longer possible, hence must 
include much frank and self-conscious etfort to influence their 
faith and feeling directly , and on the other hand it cannot afford 
to leave out entirely the objective aspect of worship, for to do so 
would be implicitly to surrender certain essential parts of the 
faith upon which much of the subjective effect of worship is ul- 
timately based The problem of the Protestant Church has 
therefore been to find a combination of objective and subjective 
worship that will plant and nourish the religious sentiments, en- 
liven the moral emotions, and at the^ame time will not antagon- 
ize the reason of its members It will be noticed that I have 
mentioned here one aim very prominent in Protestant worship 
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•which receives but little stress in the public worship of the 
Catholic Church — namely the enlivening of the moral emo- 
tions The Protestant Church seeks, quite self-consciously, so 
to construct its senuces as to reinforce the moral tendencies of 
its members with the strength which comes from deep religious 
sentiment 

The methods by which the Protestant Churches seek to solve 
their problem and to make their worship best fulfill its religious 
functions, are too well known to need description Objective 
methods have by no means been completely discarded There 
are presumably many congregations and individuals who still 
intend the hymns of praise winch they sing — notably the Dox- 
ology — to be heard b\ the Deity “ The office of song in the 
sanctuary,” wiite-, Dr Snonden in a recent book, “ is to praise 
God Worship seeks the highest form of expression which is 
poetry wedded to music, the rli\ thin of speech and woiig Music 
IS one of the art-putlis to God ” *’ An examination of our mod- 
ern hymn-books, however, will show that the proportion of 
what we might call objeciive hymns is not large, and a study of 
older hymnals iii eompaiisoii makes it plain that the percentage 
IS decreasing “ The chief function of the hymn is decidedly 
subjective The leading form, and for many people the only 
form of objective woisbip left in the Piotcstant service is 
prayer Bv nearly ovi'ry religions Piotestant tins is regarded 
as truly objective in its nature — a diiect addicss of the soul to 
the Deity, and it seems most unlikely that iiioie than a very few 
have any thought when they pray of the subjective effects prayer 
may have upon tliem Ileie, then, we find worship in the sim- 
ple, direct, ancient sense We find it. that is, wherever the 
people actually do pray How many of the congregation are 

13 “ The Psjchology of Keligion,” p 245 * 

14 Cf super, “Tilt PsMhologv of Christian Hymns/’ 4.tn /our of Rehff 
Psy f III, 1-15 The history of the use of hymns in the Christian service 
gives an interesting example of the change from purely objective to largely 
subjective worship In the mediieval church the hymns were all in Latin 
and were sung not by the congregation but by the choir alone — the obvious 
purpose being to praise God The practice of writing hymns in the ver 
nacular and having them sung bv the congregation began with the Refor- 
mation — especially through influence or Luther, Gerhardt the Mora- 
vians, and the Methodists — See Hew'itt, “ Paul Gerhardt as a Hymn Writer 
and His Influence on English Hymnody” (Yale University Press 1918) 
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praying in any real sense of tlie word during the “ long prayer ” 
13 a question which only lie wlio hears prayers could answer. 
If I may trust my own observ.ition, and the cxpicssions of those 
whom I have questioned upon the subject, no very large portion 
of the congregation “follow’’ the loiigpiayer, and iewer still find 
It really helpful in producing e\eu the prayeiful attitude of 
mind 

Nearly all the details of the Protestant service, then, and also 
the sciviee as a whole, are jilaiined out with the delibeiate 
purpose of producing certain psychological eflccts upon the con- 
gregation “The ministei,’’ wiitcs T)r Hartshorne, “has a 
definite pnrpoai' and a definite plan lie wishes to bring the 
congregation to a new point of view or to a new resolve To this 
end he selects music n\mns, piavorN Scripture, and address, 
and weaves all into a harmonious whole which shall, in its total 
effect, induce the desired ehauai' m the minds of the audience 
And consciousK nr iirieonseioiid\ he males use of the psychnlogy 
of feeling and emotion ’’ ’’’ Tlow successful the average minis- 
ter IS in this aim, the reader will probahh decide loi himself 
Dr John P ITvlan issued a qnestioniiaiie on this subject, a 
few years ago, and the responses sliowed that the sen ice, the 
church building, and even the da% itself— the Sahlmth — shed 
upon most of the respondents a certain suhjeetive influence of 
a rather mild sort Tlu* success of diftcrerit ministers and 
different churches in this <'ftoit of coiuse varies enormously 

The tools, so to speak, hv which tins suhjeetive effect is 
brought about are widl knowm to iis all The architecture and 
its decorations help, and so does (to those who attend the same 
church all their lives) the close assoeiation between the familiar 
church interior and the religions impichsioiis and aspirations of 
childhood riie creed, recited h\ the congiegatinii in unison, 
has the effect already pointed out of reinforcing individual faith 
by social confirmation Espcciallv is the eongregiitioiial singing 
of hymns productive of considerable religious feeling," while 

vo'iVv (New York, Columbia Umveraity 

X 0 IO) pp 115—18 


i« “ Public Worsliip ” (Cliicapo. Open Court ISOI) Cliap III 

Hrti.lc ..l.aa<lv o.ire nfcrul to, reports 
the result of a statistical investigutinii of bis onn to the effect that hvmn 
singing in which the worshiiier himself takes part has a mucli greater emo- 
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the rendering of seleetions by the choir at times aids in produc- 
ing the desired religious atmosphere — provided the selections 
be really religious and the rendering of them be sincere The 
“ Scripture l«>^sori ” is usually too short to be of much iiiflueneei, 
The aim of the sermon, the central part of most Protestant wor- 
ship, seems to be tliieefold to increase or correct the faith of 
the hearers, to iioiiiisli then religious sentiments, and to arouse, 
fortify, and redirect tlicir moral convictions and emotions It 
18 here that the Protc'-tant Church finds its great weapon in 
liberaluiiig and deeiieiiing religious thought and in directing 
the forces of the Christian comimimtv towaid piiriiy of private 
life and toward aggre-.-.ive actions in the great stinggle for so- 
cial righteonsness The responses collected by Mr L. W 
Kline tioin \,itions tvjies of chnich-ffoers to the question, 
“Please state iii what wa\ si'rmons afteet and benefit you,” 
indicate plainly (so far, at aiy rate, as liis lespondents were 
typical) that it is the niorid appeal ol the sermon, especially 
when dehuTod with nnniisfakahle earnestness and sincerity, 
tliat produces by far the gi cutest effect the preacher can hope 
for 

But while the Piotestant Church has done well in laying 
great emphasis upon the sermon, it is a question whether it 
has not laid too little enqihasi-, upon the ri'st of the service 
A recent contiilnitor to the Atlantic assorts, in half-earnest, 
that “notliing would he so lieiieficial as to have our pulpits 
silenced for a year The other jihases of worship would be 

restored — the yyorsliip of piaviu, confession, praise, and en- 
lightened faith Some of tliem are entirely gone from the 
churches The people no longer pruv but listen to the minister 

tional eircct upon him than music to whith he merel\ listens This is, of 
course, \\hat we should iiatuialh expect — Op cit , p VI 

If All music teiidsi to louse '•unit kind of emotion, but the state of mind 
incited lertain kinds of emotion mav be almost inhjbitoiy to the re 
ligious sentiment Indeed aciordinp to Pnsident Faiinee, “in most 
(hurcheb the task of the preathcr ih rendered vaatU more difficult by the 
intrusion of incongruous or impertimnt music After the choir by elabor 
ate perfonnance has bi ought the congregation into the concert mood, the 
pieacher is expected to remove that mood and replace it by the temper of 
devotion” (“The Keligious Function of Public Worship,” Am Jour of 
Thai xry^ a — Jan. 1010) * 

'8 “ The Sermon A Study in Social Psychology ” — Am Jour of Relig 
Fay and Ed 1, 288-300 
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as he prays.*" Worship has become a passive matter The 
congregation has become an audience — a body of listeners ” 
In short, the Sunday morning church service, while often ap- 
pealing quite admirably to the moral emotions and convictions 
of the worshipers, seems to many of its best disposed critics 
and lovers to be lacking exactly on the religious side The 
reality of the more-thaii-lniman, the relation of the individual 
to the Determiner oi Dcstim, the intense emotional realization 
of the Cosmic, — these things are no longer suggested to us in 
Church as thev used to be to om fathers Somehow in our smug 
security we seem armed against them, even when the preacher 
tries to bring them home to us And the enormous throngs 
who never enter a clnirch door are seldom reminded of them 
There is one kind of religious service winch almost every one 
attends occasionally, no matter how skeptical he be, and one 
which seldom fails of producing upon all present a very deep 
effect Strangely enough, moreover, it is seldom enumerated 
among the religions methods of the clnircb For an increas- 
ingly large number of people in oiii duvs the only form of re- 
ligious service left is an occasional tuneral With the rarest 
of exceptions, the funeral is always a religious ceremony 
Other former functions of the Church, such as marriage, educa- 
tion, the care of the poor, etc , aic heiiig taken over by the civil 
authorities, but the dis])osal ot tlie dead almost everywhere still 
remains in tlie liaiidH of iidigion And though the religious 
value of the funeral is seldom rccogni/cd, or at least seldom 
mentioned, it is very considerable For in the presence of 
Death we find oiirsclyes lace to lace with the dre.idful and 
silent forces which lie beyond our control — the Cosmic Reality, 
our conscious rehition to which js religion Here we stand on 
the very edge of the mvsterv The curtain for a moment is 
partly drawn and we get a glimpse of the cosmic process We 
return to our little tasks, to be sure, all the more mystified, 
but with at least a renewed sense of the reality of the mystery 
Compared with the savage or with the mediaeval Christian, we 
moderns spend our lives almost entirely in the light of common 
so Query Do they’ 

G P .‘Vtwater, “ Tlie Ministry An Lver crowded Profession ” At 
lantto Monthly for Oct, 1011, pp 483 84 
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day, in a -world -which science has made safe and common- 
place. It takes sometliing like Death to startle us out of our 
complacent scientific and practical attitude, and to reveal to 
us the vista of cosmic mvstery which (in cruder forms) was 
ever present to our less scientific forbears It 19 this sense of 
the Unknown, this realization of our own dependence, this inti- 
mation of a Power not to be e-vhausted b-y the study of science, 
this questioning of the Whv, the Whence, and the Whither, this 
placing of ourselves lor once 111 a cosmic setting — it is this that 
the funeral brings, and to this that it owes its uniquely religious 
value It seems, indeed, almost an irrational celebiation of our 
ewn defeat, yet so eotninanding is its position m the spiritual 
economy of our lives that wem.iy feel fairly sure of its retention 
as a religious ceremoni to the end of human time 
But whether our Prote-.tiiiit Siindav service needs more ot the 
solemnitv and of the eo 8 ini<‘ qualitv which the funeral possesses, 
or whether its duet need be more moral earnestness, more ritual, 
more preaching or no preaching at all, there seems at any rate 
to be a prett-v general feeling that it nerds something Our 
various denominations are showing a very commendable dis- 
satisfaction with their pii'^eiit methods and a willingness to 
experiment on new lines in the hope of tiiidiiig some type of 
worship more generallv satisfaetory We see them fumbling 
about, groping for light, trvmg new plans of popular appeal 
which range all the way from vested choirs to moving pictures 
A fairlv large body in main of the denominations feels the 
need of more ritual — a need which, as we have seen, is deeply 
founded in human psvrbology New rituals are therefore be- 
ing rapidly produced, but none of them sei m quite to fill the 
need — a fact which might indeed have been anticipated con- 
sidering the importance of a traditional sanctign if the ritual 
IS to be felt as appropriate and fitting The problem of re- 
shaping the Protestant worship is in fact pecularly difficult. 
For it means discovering a method of nourishing the religious 
sentiments of people most of whom are of the intellectual and 
active types And it must do this without the aid of the two 
most powerful means which other chuiches and religions make 
use of for the purpose — namely the kind of belief which makes 
elaborate objective worship easy and natural for large groups 
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and a ritual whicli has the authority and sanctity of generations 
behind it.*“ 

Fortunately it is not the task of a writer on the psychology 
of religion to devise a solution for this problem I shall there- 
fore content myself here by pointing out one or two things 
In the first place we must remember that no one solution is 
possible The variations in human tcmpei ament and taste are 
so great that a very considerable diversity in ritual among 
Christian churches — even among those who believe exactly the 
same things- — will alwa^s be not only desirable but necessary 
if the Church is to feed the needs of all The union of Chris- 
tian churches m their various philanthropic and missionary 
undertakings is doubtless \erv dosiiable, but a union of the 
Churches which should banish or even decrease the present 
diversity in ritual would be a real misfortune 

jaThe Protestant EiiiKopal Church has a much less difficult problem, 
for it has inherited a ritual whiib not only is beautiful in itself, but is 
rich, in the sanctity and authority of an agelong tradition Such a iitual 
is peculiarly adapted lo the prodiation of the religious atmosphere, and 
the individual brought up yyitlnn the Episcopal fold almost invariably hnd» 
hia church an excellent place in Mliiih to pray The problem for the 
Episcopalian is simply to make his ritual elaslic and adapted to the giou 
Ing and ever neiv needs of the times, while keeping it also conservatiie and 
ancient He must, if he can, striki the golden mean between the old and 
the new-, he must retain enough of the traditional to appeal to the roll 
gious sentiment and jet siirmider mough and add enough to conform to 
the demands of modern thought and moiUrn needs Changes therefore, 
should be made from time to time in the ritual, but suyti changes should 
be gradual and for the moment always slight If an outsider might make 
one further suggestion, I would add that the Episcopal Churth would at 
any rate make a miieh greater appeal to stray visitors from other folds 
if her clergymen would pay more attention to the intellectual content of 
their sermons and the moral signihonnce of their themes There are many 
excellent preachers wuthin the Episcopal Church, hut the clergyman too 
often appears to he satisfied with a deadly eoni vntional treatment of an 
insignificaiit or antiquated subject seeming to be under the impression 
that the banality of his remarks may be hidden under a large use of the 
“ chancel voice ” 

28 The diverse ritualistic needs of men sharing piactically the same be 
iiefa 18 well illustrated by the case of those two good friends and excellent 
Christians, John Bright and l\illium E Gladstone In his journal under 
date of September, 1873, while on a visit to Gladstone, Bright comments 
" To Church Service hiqh Three parsons Mr Gladstone most earnest 
in the singing, etc lo me much of Uie se^vue seemed only fitted for very 
ignorant people ” (Quoted in Trevelyan’s ‘ Life of John Bright,” London 
Constable 1813, p 415 ) 
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No solution, moreover, seems to be possible which relies 
wholly on what I have called subjective methods The attempt 
to produce merely subjective religious effects is always m dan- 
ger of defeating itself For religion, as we have seen, involves 
a belief which means to have objective validity , and if worship 
neglects this and directs all its efforts openly to the production 
of changes m social and psychical conditions, it may indeed 
remain a moral force, but it ceases to be religious and it loses 
dll the emotional reinforcement that comes from the lehgious 
sentiment I cannot, therefore, think that anything of much 
importance will be brought about by the adoption of prayer 
books or the processionals of vested choirs or anything else of a 
merely superficial sort The difficulty with Protestant worship 
goes deeper than the surface, and until some more fundamental 
change is wrought, its mode of worship will remain always un- 
satisfactory The uorahipcr in the Protestant Church must be 
made to feel, as the Catholic feels at the mass, that something is 
really being done — something in addition to the subjective 
change in his own consciousness Lot him understand that you 
wish him to come to church in order that you may make a 
psychological impression on him, and he will be increasingly 
likely to st,iv away Or he may come to hear your opera singer, 
but his religious seutiincnt will leniain untouched If public 
worship IS to be profitable to him he must find in it something 
more than that In other words, what the Piotestaiit service 
needs more than anj thing else is the development of the ob- 
jective side of its worship As we have seen, the principal ob- 
jective element left in the Protestant service is prayer Here, 
then, a beginning of the solution of the Protestant problem may 
be sought The worshiper may be made to feel as be does not 
to-day that in prayer something really happey-s This need 
not and should not mean that answer to special prayers and 
the influence of praver upon war and weather is to be inculcated 
fiom the pulpit It does mean that if the Protestant Church 
desires to make its worship more vital it should take great new 
pains to tram its members, and especially its children, in the 
habit of prayer, and in the^belief that somehow in prayer one 
puts oneself m touch with a supersensible world The church 
should see to it that whatever else its Sunday service may neg- 
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lect to do, it should bring to its worshipers an atmosphere of 
prayer, and a sense of the real presence of the Divine Of 
course Protestantism has alwavs made some effort in this direc- 
tion, but when one compares the training in prayer and medi- 
tation which most of its young jieople receive with the best of 
the religious training givi'ii b\ the Catholic Church, one un- 
derstands that there is a kind of tnioardnehs, a sense of the vital 
reality of spiritual things, a feeling of need for spiritual rein- 
forcement, which Protestantism has failed to foster. 

But we must go deeper tlian this and ask ourselves the ques- 
tion whether we really lielieve that worship is any longer possi- 
ble in the modern world at all Plainly if obiective worship 
be impossible for the intelligent, and if siib]pctive without ob- 
jective worship 18 self-delusion, there is an end of all worship 
for the modern man Plainly also the second of the above 
hypothetical propositions is tnie, — subjective worship without 
some objective worship cannot stand The question, there- 
fore, narrows down to this* Is anv kind of objective worship 
possible for the man of our ago ** In answer to this it must 
be said plainly and first of all, that objective worship of the 
sort that aims to please the Deity is a thing of the past The 
modern man cannot even attempt to participate in it without 
conscious hypocrisy That is not the end of the matter, how- 
ever There is a kind of worshiji that is perfectly objective 
and sincere and that is quite as po-.sihJe for the intelligent man 
of to-day as it was for the ancient — namely that union of awe 
and gratitude which is reverence, comhined perhaps with con- 
secration and a suggestion of communion, which most thought- 
ful men must feel in the presence of the Cosmic forces and in 
reflecting upon them Sncli was the attitude of Spinoza and 
Herbert Spencer Such was the genuinely objective worship of 
the ancient philosophers of Greece and India, and of many of 
the Hebrew Psalmists and Prophets In this act of instinctive 
self-abasement there is no aim of producing an effect upon one- 
self, the attitude is as objective as it is natural Worship is 
therefore not something to be outgrown Its forms change with 
the changing symbols, the changing robes with which men seek 
to deck out the Determiner of Destmy The thing itself is as 
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eternal as is man’s finitude. The task of the Church is to 
stimulate and direct this fundamental human impulse, with 
what wisdom it can supply. 



CHAPTER XV 


PKAYEK AND I’UIVAIE WOBSHIP 

In the chapter on the Cult and Its Causes we saw that the 
earliest religious object was in all probability that impersonal 
and superhuman power wliieli the Melanesians called manaj 
and that individuals as well as social groups from a very early 
period must have felt characteristic emotions and taken charac- 
teristic attitudes m relation to it This felt relation of the 
individual to the cosmic jiower, and the responses to which it 
led, developed (after the conception of supernatural conscious 
beings had aiisen) into ^wo iiittilocking though distinguishable 
phenomena, which we ma\ call private magic and private wor- 
ship, The distinction between magic and religion which for 
our purposes shall here he adopted, lia'- already been indicated 
We shall, namely, follow IlaitlanJ and Leuba, who use the 
word magic to include those supernatural devices employed to 
gain one’s end without tlio help of spiiits or gods, reserving the 
words religious full and worslug for those acts which depend 
upon the aid of the gods for the realization of the ends desired. 
The interrelations of the individual’s magic with his private 
religious expressions is of sonic interest and impoitance Xot 
many anthropologists are willing to hold with Frazer that re- 
ligion IS simply “ the despair of magic,” and that it merely 
succeeded it in time A view which has place for more of the 
facts is that held by Marett and Wundt, that religion grew out 
of magic On this general question little need here be said, 
unless it be to refer the leader back to the brief discussion of 
the subject m Chapter XII It is {wssible that magic preceded 
the rise of belief m definitely anthropomorphic spirits or gods, 
but there is small reason to suppose that the two were related 
as source and outgrowth Xo objection can well be found to 
the view that both magic and the belief in spirits grew, together 

1 “ Golden Bough," Vol I, Chap 4, esp *pp 237-40 
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but independently, out of the original concept of wana. But 
the point that is here of special interest is the question of the 
relation ©f the magical spell to the (religious) prayer As the 
title of his well-known essay indicates, Marett’s view is that the 
course of religious development was “ Prom Spell to Prayer ” ’ 
The spcjl, in Marett’s opinion, may have originated as a descrip- 
tive accompaniment of various magical acts,’ but its real nature 
is seen only when it becomes an integral part of the performance 
and acts as an imperative utterance, a projection of the will, 
which in some supernatural fashion (through the action of 
mana) p^duees the, desired ~e£Fcct. As disappointing experi- 
ences come to produce the conviction that the mere projection 
of will by means of a spell will not always achieve the end de- 
sired, and as the magician also comes to personify the instru- 
ment or symbol which he uses in his magical performance, “ the 
imperative passes into the optative ” and the spell becomes a 
prayer * Wundt’s view is not very dissimilar Prayer origin- 
ates from spell (Beschtvorung) , which is altogether a matter 
of magic ’ 

It is quite possible and in fact very likely that spell antedated 
prayer There is, indeed, no decisive evidence on the matter, 
though there may be some signifacariee in the fact that among 
the Australians of to-day the use of spells is well developed, 
while their prayers are hardly more than embryonic “ But to 
say that the spell antedated the praym is one thing, to say that 
it produced it, that prayer came from spell, is quite another. 
One cannot logically argue from the chronological to the causal 
connection The reasons given for such a view are far from 
conclusive Wundt gives no reason at all, but simply states 

i Published first in Folk Lore, for June, 1904, and later reprinted in hie 
“The Threshold of Rilijjion 

8 “ The Tliro‘'hold of Religion,” p 54 Ames adopts this suggestion and 
makes more of it than does its author See his “ Psychology of Religious 
Experience,” p 142 

* Op cit See also Marett’s article “ Prayer ” in the Encyclopedia Bn- 
tannica (11th Ed ) 

8 Vhlkerpsychoiogie Vol 11, Part III (le, really Vol V), pp 665-62 

«See Spencer and GiUen, op cit paestm, and especially Chap XVI The 
spells used by the ancient Babylonians were evidently much older than 
the prayers and hjmns to which dhev were (later on) attached — See Jas 
trow, “ The Civilization of Ancient Babylonia and Assyria ” (Philadelpjiia, 
Lippincott 1015), pp 230'40 
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his view in typically Teutonic and dogmatic fashion. Marett 
gives two arguments, — the natural tendency of the savage to 
personify the instrument of his magic, and the frequent failure 
of the spell as a command ’ But the tendency to personifica- 
tion 13 of too wide an influence to appeal to here It may be 
called the source of the development of anthropomorphic gods 
out of the primeval and impersonal mana, but with this per- 
sonification surely the spell has nothing to do Moreover, given 
such gods, no special personification of the magical instrument 
18 needed to account for prayer Mr Marett’s second reason is 
surely not different from Frazer’s “ despair of magic,” which 
Marett sees clearly is no reason at all * In short there is, in 
my opinion at least, no good reason for supposing that prayer 
came from spell, although it is very probable that many of 
those who despaired of spell betook themselves to prayer. 
There is a possible origin tor praver so natural and obvious that 
it 13 hard to understand the learned and laborious efforts made 
by so many scholars to explain its rise in some intricate and un- 
expected fashion Granted that out of the original feeling for 
the impersonal mmui the belief in personal powers arose, direct 
appeal to them was surely the most natural thing in the world. 
And if we are to consider the matter causally rather than chron- 
ologically, surely this is the most obvious and probable explana- 
tion of the rise of prayer 

I would not, however, be understood as implying that prayer 
and spell stand in only a chronological relation to each other 
There can be no question of their mutual influence _ Certain 
spells undoubtedly passed over into prayers, as the belief in 
powerful spirits or gods became more dominant A great deal 
of primitive prayer was magical in spirit, and some of its magi- 
cal nature has been inherited by the prayers of even the most 
spiritual religions Thus the almost universal practice of clos- 
ing Christian prayers with some such formula as, “ In the name 
of Jesus Christ,” or “ For Jesus’s sake,” etc, is regarded by 

» The latter appears only in his Enciclopedia article 
* As a third argument it may be urged that in some cases we actually 
And the spell passing over into the prayer, to which one may reply that 
quite as often we find the prayer passing! over into the spell These facts 
will be discussed a little later on 
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anthropologists as a survival of the magical custom of using 
the names of powerful spirits as spells. But the history of 
religion gives us also many instances of the influence running in 
the other direction, instances which can only be described by 
the words, from prayer to spell The earliest human records 
legible, the Pyramid Texts of Egypt, contain many a prayer, 
quoted from a period far more ancient even than they, and used 
in the texts as a magical formula * The whole history of prayer 
m early India, from the Vedic to the Brahmanic period, is an- 
other illustration of this tendency, the spontaneous prayers of 
the early Rishis becoming hallowed and crystallized into magi- 
cal formulas by which the gods themselves could be coerced 
This tendency, in fact, is by no means limited to Egypt and 
India, but is to be found in almost every religion Spontane- 
ous prayer tends to get itself repeated under recurring similar 
circumstances, according to the law of habit Every one who 
observes the custom of “ saying his prayers ” at night or in 
the morning must have noticed how inevitably one’s prayers 
become stereotyped and how unavoidably one formulates a 
kind of private ritual Thus prayer private as well as public, 
tends to become formal Formal public prayers the individual 
learns from his elders, by imitation or direct instruction, and 
coming as most ot them do with the authority of several gen- 
erations behind them they are learned with reverence and re- 
garded as sacred The very form of words itself has a kind of 
sanctity, is peculiarly religious, and is naturally regarded as 
especially pleasing to the deitv Hence these formal prayers 
finally come to be viewed as possessing a virtue of their own, 
and as producing some kind of good result — even if they be 
in a language quite unintelligible to the one who uses them 

» So at least Breasted interprets them See his “ Religion and Thought 
in Ancient Egypt” (New York, Scribners 1012), p 95 

10 The most primitive people of modern India, the Todas, present in their 
prayers a curious instance of much the same thing Prajers, indeed, these 
still are in a sense, but thei are in the \ery process of breaking down and 
turning into spells What there is left of them shows that they were 
once simple petitions, but at present the petitional part “ is often slurred 
over hastily and is less strictly regulated than the preliminary portion 
of the prayer,” which consists jn reciting various names, for whose sake 
the prayer is said to be offered ( Rivers, “ The Todas,” London, Macmil- 
lan 1906, Chap X ) 
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Hience the magic nature of the prayer-wheel for the Tibetan, of 
j the Sanskrit prayer to the illiterate Hindu, of the Pali prayer 
! to the Chinese Buddhist, and of the Latin Pater Noster to the 
European peasant When the iitiialistic prayer comes thus to 
! be considered as possessing powi'r m itself, regardless of the 
I mental state of him who says it, it ceases of course to be a 
i prayer at all and becomes exactly a magic spell 
j There is no doubt that all ritualistic prayer is open to this 
danger, but to say that is not to imply that the danger is unes- 
capable nor that ritual is without its great counter advantages 
Even the external aids ot ritualistic prayer, the bent knee, the 
closed e\e, and other liodilv postuies commonly used in wor- 
ship, have on many a worshijier a decidedly helpful effect in 
bringing about the religious attitude of mind “ This is partly 
dun to the fact that most of the postures in question tend to 
' the concentration of attention,’' and many of them have been 
chosen quite naturally with iiotbing arbitrary oi fortuitous 
about them, having developed directly from human nature and 
Its instinctive expressions Nearly ever^ one feels the helpful- 
ness of closing the eves in prayer, as this shuts out all irreleiant 
visual impressions The eoncentiated gaze of the Indian Yogm 
does much the same thing and also aids in concentration of 
thought , while the attitudes of kneeling or lying prostrate are 
the natural expressions of humility, oi of wdiat McDougal calls 
the^instinct of self-abasemeut and honee are real helps to 


Not all fepl this influence The respondents to a qucBtioniiaire of mine 
upon prayer are almost evenly divided on this question, one hall teatifying 
to the helpful influence of hodily posture, the others insisting that bodily 
posture has no noticeable effeit upon (hem Catholics are probably more 
1 ^ external influenees of this soit than Protestants, and with 
them the Influence of bodily posture is often consideiable Professor Se 
gond writes Les mouveroeiits que Ton fait, dans le cult catholique, 
le ia" »«><■•=». «es ttKeiiouillemenlH, les prosterne- 

’’on impose an corps, la fixation 

iui ( Pnere, Pans, Alcan lOJj pp 72-73 ) 
thor.” (published by the an- 

“ Social Psychology,” pp 62-66 
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bringing about the humble attitude of the mind before God. 
Association also plays its part If, as is the case with so many 
millions of human beings, the experience of kneeling, closing 
one’s eyes, and clasping one’s hands has from earliest childhood 
been associated with the emotions of reverence and religious 
awe, It IS but natural that they should continue to suggest and 
incipiently to produce these emotions throughout life 

The articulation of a definite form of religious words, pro- 
vided it has not become a meamnqless form of words, acts even 
more forcibly in the same direction Only for the mystically 
inclined is wordless prayer valuable or even pos'-ible, and as 
many a man, especially of the less religious or even of the less 
educated type, would find himself quite speechless if he de- 
pended for prayer upon his own spontaneous expression, it is 
well that society should furnish for all who need it some form 
of words expressive of universal human need and aspiration, 
sanctified if possible by the authority of past generations, “ rich 
with the diction of ages ” 

For expression, it must be remembered, is an integral part 
of most comprehension Whether or not imageless thought be 
possible, we make, at any rate, all our finer discriminations of 
meaning by tlie help of various real or imagined (i e incipient) 
sensuous experience and actions The most natural and habit- 
ual of these activities and sensations are those connected with 
language We think chiefly in words, and if there is any ob- 
stacle to our thought, we tend to speak the woids When we 
meet with a partieulailv blind sentence m some book, we are 
often helped by reading it aloud The same assistance which 
this vocal expression gives us iii grasping the meaning of 
aj^^bi^ious sentence or of an illusive suggestion, many a mind 
of relatiiely simple organization seeks for ani^ needs in order 
to realize fully the meaning of his own dumb religious aspir- 
ations If the praver is not given him in words, and if he 
does not at least incipiently mumble the words, he cannot in- 
telligently pray Unless there be some sort of articulation, of 
definite words, his prayer loses half its meaning 

Of course not onlv half, but all the meaning of the prayer 
IS lost if by repetition it*has become a mere form of words 
Yet there may be a certain psychological and religions value 
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even in prayer which has thus lost its meaning, a value seldom 
recognized but one that probably is an important factor in the 
vitality of Buddhism, Mohammedanism, Catholicism, and in 
fact of all really living religions that make large use of ritual. 
The form of words recited may act upon the mind of the wor- 
shiper in almost the same wa> as the bodily posture, the in- 
fluence of which was recently discussed The verbal recitation 
may be associated, by the force of long-standing habit, jor of 
deliberate effort, either with the prayerful attitude of mind in 
general, or with some spccitic line of pious meditation or prayer- 
ful aspiration. That the Pah prayers act thus upon many an 
illiterate Buddhist and the Arabic prayers do the same for 
many an illiterate Moslem, I feel convinced A Buddhist monk 
in Mandalay said to me, “ Prayer repeated by one who does 
not understand any of it — for instance, a Pali prayer recited 
by one who knows no Pali — may have some value , for it 
keeps the man’s mind from evil thoughts for the time being, and 
also because the man at least knows that he ts praytng and means 
these unintelligible svHables as a prayer, and this puts him into 
the prayerful state of mind For this ri'ason our sacred books 
assign some value even to prayers which one docs not under- 
stand ” Nor IS this spiritual use of prayer formula confined 
to the East The Catholic Church sometimes aims deliberately 
at this effect One is instructed while saying the ten “ Hail 
Marys ” of each decade of the Rosary to fasten the attention 
not upon the words repeated, but upon one of the mysteries, 
then upon another during the repetition of the next ten, and so 
on to the end In like mannei the repetition of many of the 
other (Latin) prayers of the Cliureh is used as an aid for 
fixing the thoughts on some reliajious theme not found in the 
prayer and for preventing them from wandering 

A ritual of prayer, whether public or private, is therefore 
helpful to very many worshipers There are also, however, 
many persons who find public ritual disturbing and positively 
harmful to their devotions Some of these object to the ritual,^ 
some to the publicity Objection to ritual as such arises largely 

1 * Dr Stol* suggests that this automatic recitation of the rosary also ' 
aids in concentration of attention b\ providing “ an outlet for distracting 
impresBions” (“Autosuggestion in Private Prayer/* p 38 ) 



PRAYER 'AND PRIVATE WORSHIP 317 

from some particular conception of what prayer should be, 
while objection to praying m public most often comes from per- 
^sons of the mystical temperament, who, having found in prayer 
aomethmg so inexpressibly more precious than anything which 
public ritual at its best can give, see in the latter a poor ex- 
change for what they might experience in private “ I have 
no hesitation in saving,” writes the anonymous author of ‘‘ An 
Aspect of Prayer,” “ that to persons of iny own disposition pub- 
lic prayer presents considerable difticiiltv , and I think that 
such must be the case with all those who, like myself, are 
keenly sensitive to their sui roundings It is very rarely in- 
deed that I can attain to any eoiiceiiti ation of thought when in 
company with others, and hence it is seldom that I take part 
in public worship ” ” Some mvstics hud even the use of 
definite words in praver harmful or quite impossible “ What 
surprises me most,” writes Mine Guyon, ” is that I had great 
difficulty in saying inv spoken prayers which I had been m the 
custom of saying As soon as T ojicned my mouth to pronounce 
them, the [divine] love smred me so strongly that I remained 
absorbed in profound silence and in a peace which I cannot ex- 
press I made new attempts, and passed my time in beginning 
my prayers without being able to finish them ” “ 

It would be interesting, were it pos-ible, to know what pro- 
portion of the eommnnitv jirav , hut with our present data a dis- 
cussion of this subtect would be idle,” hence I turn to the more 
hopeful query, W/n/ people pray As was the case with the 

I’i “ An Aspect of Pravci,” bv “Digamma’’ (Oxford Black well 1908), 
p 15 

1*5 Quoted by Scgoutl in “La Prure, p 185 The htenhf’ureuse Mar 
guente !Marie confen^ed to the same cliflKultN (Id, p 183 ) St Teresa 
had a similar e\peiience and wains against the danger of saying fixed 
prayers See Lejeune, Introduction a la \ie M^stigue” (Pans, Le 
thiellenx 1899), p 87 

Out of 193 respondents to questionnaires on this subiect, issued a few 
years ago by me and my students, all hut eight report that they pray All 
of Mr P 0 Peck s reepoiidents pray (see his “Pra\er A Study in Its 
History and Psychology/’ 4m Jour of Rchg Psy , II, 107-12) One hun- 
dred out of 126 college students who replied to the questionnaire issued 
by Messrs Aforse and Allen report that the> pray (“The Keligion of Onf 
Hundred and Twenty six College Students,” Im Jour of Rehg Psy , VI, 
176-194) Owing to the scleclave nature of questionnaires on religion, 
however, these statistics seem to me to be worth but little 
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parallel question in regard to public worship, we shall find thfl.t 
the answer to this query is two-fold both external causes an d 
the functions actually per formed by prayer mus t be tatoai 
into consideration The great external cause of prayer is, of 
course, the instruction which children receive and the example 
of others which they follow. Prayer begins in childhood as a 
matter of obedience and is continued for many years through 
the force of habit But while some individuals keep it up 
through life only because of physical inertia, probably the great 
majority of people, when they reach late adolescence, either give 
it up altogether or continue to pray not only because of habit, 
but also because they /le/ici e it to be helpful and because at 
times they cannot help praving Thus the prayers of praying 
Jieople in their mature years are of two sorts, prayers which 
they “ say ’’ (largely from liahitl, and real prayers If I may 
trust the evidence of the respondents to a questionnaire of mine, 
issued a few years ago, habit plavs no large part in the prayers 
of mature life,'* the explanation of the prayers of the great 
majority being found in two eoinmon responses, which are made 
repeatedly , “ I pray because I can’t help it,” and “ I pray be- 
cause God hears.” 

18 Only hve out of mentioned habit as the predominant factor in 
their prayers Similarly 2 per cent of Beck’s respondents pray from 
habit, 98 per cent because thev ‘ feel the need of prayer ” 

18 The change of feeling about pra\er, its nature and value, which com- 
monly takes place as the child develops into the adolescent is fairly well 
represented in the following leplv of one of my leHpondeJits “As a child 
I prayed as a duty I mvHt T had certitude of God’s presence and help 
because instructed by parents Piaver now, therefore, means more and 
less” The sense, however, in whiih praNer means more than it did in 
childhood IS of far greater importanci than that in which it means less, 
and I find tw’entytive out of the thirtv two who answered my question 
upon this subject insisting that praver means much more to them than 
it did in childhood Of the seven others, hve reply that prayer to them 
means neither less nor more than formerly while only two (and these both 
under twenty seven) say that it meant more to them in childhood than it 
does now It may be of interest to note some of the things in respect to 
which the prayers of my respondents have changed as they have grown 
older and I here jot them down in abbreviated foim for the benefit of any 
who may care to road development of prayer from habit to a real source of 
atrength, more universal things asked for, greater earnestness, greater 
desire to prav, more confidence in anHwer to prayer, greater realization of 
the limitations of prayer and fewer Ihmgv consequently, asked for, com- 
munion substituted for petition, need substituted for duty, shorter and 
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People who cwn help praying and who do not believe that 
God hears, are likely to stop praying Morse and Allan report 
that of their twenty-four respondents who had ceased to pray, 
five stopped praying because of “ negligence or indifference,” 
nineteen because of “ disbelief in the power of prayer.” 
Perhaps twenty influences are named by my respondents which 
in their experience have made prayer difiicult or impossible, 
but they all may be reduced to the following three (1) ill 
health, or exhaustion, (2) the sense of sin, (3) discouragement 
and skepticism The last of the three is probably the one 
most commonly at work during the adolescent penal Seventy- 
nine per cent of Moise and Allan’s respondents had ceased 
to pray had done so because of their disbelief m the efficacy 
of prayer One-third of my respondents testify that there 
have been times in their lives when they were convinced that 
prayer was useless, and in all of these cas(>s this conviction was 
dated somewhere between the thirteenth and the twenty-first 
years The cause of it is regularly some form of adolescent 
doubt, either as to the existence or nature of God or as to 
the reasonableness of prayer, and this skeptical view in maiQi 
cases has its source in some antiquated teaching as to the nature 
of God or the puipose of prayer Another of the causes 
referred to above for the abandonment of prayer has its source 
also largely in theological teach mgs which should long ago 
have been outgrown I refer to the sense of sin And by this 
I do not mean actual sin, but the feeling of guilt, often of the 
Runyan type, winch makes the young man or woman regard 
himself as “ lost ” and too vile to come into the divine 
presence 

less formal prayers f*i\tv sut per tent of my respondents pray more than 
they did as children, twintv per cent pray less, and fourteen per cent 
neither less nor more Heck’s figures are interesting 3i this connection 
sixty eight per lent of his respondents prayed more, eight per cent less, and 
twenty per cent neither less nor more What the remaining four per cent 
do we are not informed 

Op cit , p ISO 

Op cit , p 1S4 It must be remembered that all of Morse and Allan’s 
respondents were adolescents 

22 This of course does not necessarily imply a period of distress and 
emotional doubt » 

22 In the case of at least ten of my respondents the practice of prayer 
was abandoned because of some such unfortunate instruction 

2* This had been the case with twenty of my respondents 
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Scepticism and the senae of siu arc the chief obstacles 
gra^r during the adolescent years In mature life the leadin g 
deterrent seems tn hn tipi-'to tatifflie , exhaustion, and ill health 
„ofbody and of mind ( roiifi^lenee in the spiritual forces onhe 
gSTvSrSe'^nHlove'Tor them is one of the chief factors in earnest 
prayer, hence anything that tends to niake affection less warm 
and-fiie emotional life less strong tends tn weaken prayer 
Most people feel more adeetionate when well and happy and 
less so when tired and ill, and these conditions can hardly fail 
to have their eflect upon praver “ I have do ne in y best pray - 
ing when in health,” writes one woman “ My long severe 
illn e ss Iclt me t o o weak and full of ^laiii to make the exertio n 
require d to m ake_i:;4r iiest pra>eT In greatest pain I am pas - 
, ^ ^V'hen very tired at niglit,*”~~^ite8 anot hem, “ it is 

ilard tojpray eanie^h — It se ems a matter of form ” “ Whe n 

_T^n m good health and have mtich_to h e thankful for 1 fee l 
;^3iEe^ praying I sj.mply have to tha nk (lod for all the good 
^tilings He gives ” Some peojile, to he sure, jiray most when 
in ill health, but the pi avers made at such times seem to have, 
relatively, but little yiest ”1 think pray more in poor 
■ healt h,’ writes one respondent, ‘ jieiliaps a gio aniiiH p igyer ” 
TFgoes witliout saving (\et In le /no fo}nM it must he said) 
that one ot the great reasons wliv adolcsoeiits and adults con- 
tinue to pray is because fliev have needs, and they either be- 
lieve that prajer will aid them to get what they need, or else 
they simply cannot help ex])n-,sing then needs in some kind 
of prayer foim- il it he hut an eiaeul.itioii — quite regard- 
less of theoiy Petitional jiiayer is of course not the only 
kind, but it was the original form oi jiiajer and it still is 

2=’ilie whole question „f thi umditions of real an opposed to merely 
verbal prayer and to the methoiis best adapted to produce a kind of 
prayer that shall be unquestionably worth while, 13 worthy of careful 

I* “ ““'’J'’'’*- "P»n "hKh the usual questionnaire 

method would be of much value unless the respondents were carefully 

m»TL wT ' *' a phrase 

may be permitted Most of us know a tew men and women who seem to 

have great povier in praver,” and m whose lues piayer is unquestionablv 
a source of genuine eflic.eney If a fair number s"uch ^erZs c“^ 

nrlver^th P^yvhologieal methods and their experience in 

ZTof th, 1 P'or an admirable discus- 

sion of this question see kleanoi Rowland’s “ The Right to Believe” fBos- 
ton, Houghton, Mifflin 1909), Chap VI 


PRAYEE AND PRIVATE WORSHIP 


321 


and verj likelj always will be an important form, — ior 
many-peoplfi probably almost the only conceivable form. Out 
of sixty-five respondents who answered my question concerning 
the nature of their prayers, forty-two described them as “ con- 
sisting largely of petitions,” the twenty-three others saying that 
petition was in their prayers a very subordinate matter It is 
interesting in this connection to note that seventeen of my re- 
spondents believe God's actions are changed by their prayers 
as against twenty-six who feel sure that this is not the case 
A comparison of the different answers shows that about half 
of those who believe that God’s actions are in no way affected 
by their prayers continue to make jnayers which are “ largely 
petitions,” either because the lelt need is so strong that it 
breaks forth into words regardless of all tlieoiy, or because 
(m rare cases) the benefit cKperienced from the formulation 
of one’s desires is too gieat to bo dispensed with In the words 
of Emerson, “ What we prav to ourselves for is always 
granted ” 

As to the content of petitional prayer, it seems plain that 
among the more intelligent appeals for ” spiritual blessings ” 
largely piedominato, and that "material blessings” and par- 
ticular ends play a relatively suliordmato role An exception, 
indeed, must bo made to this for times ot eiisis, such as grief, 
danger, etc , for then the strong wish within the mind will 
force itself into the form of a prayer, if the individual is in 
the habit of praying at all But at normal times the blessings 
asked for seem to be ebiellv of a geiieial and ‘‘spiritual sort ” 
Only thirty-four of ^lorse and Allan'-, one hundred and twenty- 
six college students prayed lor ‘‘ definite and temporary ends ” 
Seveiity-thre(‘ per cent of Beck's respondents eliaraotenzed their 
prayers as “prayei^ foi spiritual blessings, i e for better dis- 
position, firmer resolution, and redeemed iflward nature ” 
Seventy-five per cent of them considered it a mistake to pray 
for a change in the weather , and twenty-nine out of ninety-three 
of my respondents state specifically that there are things for 
which they would not pray% several others implying the same 
thing The tendeiicy to limit petitional prayer in normal 

The mental attitude of thdie holding these diverse views about prayer 
IS Illustrated bv citations from then responses in my article “An Em- 
pirical Study of Prayer” (Am Jour of Rel Psy , IV, esp pp 60-61) 
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times to graaeral and spiritual ends is probably on the increase, 
as the belief In the invariability of natural law spreads through- 
out the conanunity Yet it must not be supposed that the 
belief m and the practice of praying for almost anything and 
everything has been by any means universally given up Over 
half my respondents believe in praying for pretty much every- 
thing one wants, — evil things, of course excepted The Mes- 
senger of the Sarred JTeiirt publishes monthly a list of 
“ Thanksgivings ” for various favors and answers to prayer 
sent in by good Catholics from all paits of the United States 
The list includes such things as recovery from various illnesses, 
marriage, “a successtnl parti,” ‘‘ increase of salary,” “cow 
recovered,” “ five deals made,” “ preserved from active duty,” 
etc., etc The Mes',cti(/cr for August, 1010, announces, “ Total 
number of Thauksgii mgs for the month, 4,S7C,932 ” The 
“ Pittsburgh Bible Institute” conducts a daily prayer meeting 
the purpose of which is to conccnfiatc the prayers of a number 
of godly persons upon vaiious petitions, winch are sent in to 
them from all over the world with a leijiiest for their prayer 
These petitions are sxstematualK recorded and numbered, and 
those answered are regulaih announced in the semi-annual pub- 
lication of the Institute In August, 1010, the number of 

« The feeling that there are things for whuh one should not pray la 
Dot very old In an oft quoted KnurM)u reftr's, on Uip a-uthonty 

of Ezra Ripley, to a miiii'-tpr of Sudhui\ “wlio being at the Thursday 
lecture in Hoeton, hoard the oflTiuating tloruvinan praMng for rain As 
soon as the servite was over, he w«ut to the petitioner and said, *You 
Boston ministers, as soon as the tulij* will-, under >our windows, go to 
church and pray for ram, until all Concord and Sudbury are under 
water*” (Leetures and Biogiaphual Sketches Boston, Houghton, Mif- 
flin 1891, p 303) Nor are the prayers of the fervent hmite<l to things 
like the weather A rather dreadful instance of what prater may be used 
for is to be found in Maitland s “ Life of Anna Kmgsford ” She was, at 
onie time, greatly opposed to vivisection and was espeeially wrought up 
Bgitlnat Claude Bernard, the distinguished French physiologist, as one of 
the leaders of it She felt, in fact, it would bp well if the earth could be 
lid of him. Hence ” with passionate energy she inv’^oked the wrath of God 
upon him, at the same time hurling her whole bpiiitual being at him with 
all bar might, as if with intent to smite him then and there with de- 
Btruction ” Claude Bernard died suddenly soon after and she considered 
it a direct answer to prayer, saying * II has been strongly borne in upon 
my mind that he has indeed come to his death through my agency ” 
Quotad from Maitland’s “ Life of Anna Kifigsford,” by Tuckett, “ The Eyi- 
dence for the Supernatural” (London, K Paul 1011), p 144 
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petitions thus presented in public prayer had reached nearly 
80,000. The blessings asked for are largely “ spiritual ’’ but 
also include such things as passing examinations, winning law- 
suits, the healing of a sore finger, getting good servants, securing 
a good tenant, getting rid of undesirable boarders, etc If an 
emergency arises and one is in need of immediate help one tele- 
phones, and the requisite prayer is expedited 

The question of the objective answer to prayer for particular 
things need not detain us here,®* the point of chief interest with 
us, who are studying the religious consciousness, being the fact 
that very many people believe firmly in such special answers 

28 ThiB belief in praying for all aorta of peraonal benefita is, of course, 
quite as common among Euiopean Catholics as among American Catholics 
and Protestants The walls and columns of the church of Notre Dama 
de Lourdes, for example, arc silent witnesses to this belief, covered as 
they are with chiselled insciiptions of prater or of thankfulness for an- 
swered praiers of this special sort The following examples taken almost 
at random tiom stores, are tvpual 

“ Notre IJame de Lourdes, lienisscz notre union Protegez notre famille 
et donnez nous le travail dans notre commerce ” 

“ A notre Dame de Lourdes temoigiiagc de [iiofonde reconnaisance offert 
par la famille B de Constantinople coinhiee de bienfaits par le gain d’un 
important proti's recoinmaiidti A son inteivention ” 

22 A lady in Pittsburgh recently diverted a fire from her house in this 
way, it being sent (in answer to prayer) in another direction See “The 
Record of Faith” ( Pittsliiirgh ) , V, W — Confidenee in the almost median 
leal action of praver is not tonhned to Catholics and “evangelicals” 
Many of the “New Tliought” gioups have quite as firm a faith in the 
efficacy of praver as has the Pittsburgh Bilile Institute One of these 
groups vvbose headquarters lo in Kansas possesses a praver organization 
similar to that m Pittsburgh A case has recently come to my knowl- 
edge in whicli one of its menihers made use of its advantages m a way not 
mentioned even in the “Messenger of the Sacred Heart” or the Bible 
Institute's “ Record of Faith ” The member in question is a lady of 
wealth and culture and of high social standing She was spending the 
winter of 1B17 in Washington and lard planned to give a large reception, 
but when the day arrived found it almost impossible to carry out her 
plans because of an evtremely bad cold in he- head Pbrtunately at 11 
A M she remembered her principles and telegraphed to the Kansas prayer 
center By two in the afternoon her nose had ceased running and she was 
able to receive her guests without the aid of endless handkerchiefs 

80 The reader will find a discussion of this subject in the article of mine 
already referred to, “ An Empirical Study of Prayer,” pp 63-81 I might 
note here that sixty out of ninety of my respondents both believe in Spe- 
cial answer to prayer and aie convinced that they have had such answers 
in their own experience See als^ Chapters IV and V of Dr Stolz’s mono- 
graph 
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and that this is one of the great reasons why they pray Most 
religious people, however, would pretty certainly continue to 
pray even if they lost all faith in special answers This is 
shown by the fact that a very large miniber of religious people 
no longer cherish that faith yet continue to pray (and not 
merely out of habit), and by the further fact that most even of 
those who retain the belief in question find in prayer something 
of very much greater lahie than an easy means of satisfying 
particular wants Foi there aie other kinds of prayer beside 
the habitual and the petit lonal Intense joy and thankfulness, 

for example, express themselves as natui ally, and for some per- 
sons as inevitably, in prayer, as does the sense of crying need 
Such an expression of thankfulness, which does not ask for 
anything but simply longs somehow to get into cominunicatioii 
with the great source from which " all blessings flow ” is lu- 
' / cipiently a “ prayer of communion ” If all prayers were clas- 
sified into two or tliiee leading types, the “ prayer of com- 
munion,” m which the presence of a higher Power is felt, 
would have to be made one of the chief subdivisions How 
generally this typo of pravei is shared in the community it 
would, of course, bo inijiossible to say Seventy per cent of 
Beck’s respondents feel the presence of a higher power while 
in prayer, and sixty-five per cent of mine (110 out of 170) 
testify to the same thing By no means so large a percentage 
of the adolescents vi'ho answered Morse and Allan’s question- 
naire claim to have had this experienee,®- but the difference 
may be in part due to the diff(>renee in age While many good 
people who regularly pray know little or nothing of this ex- 
perience, there can be no doubt that it, or something sufficiently 
like It to go by the same general name, is the leading charac- 
teristic of the prayers ot nearly all more deeplj religious per- 
sons 

The experience known as communion with God is one of the 
most interesting things m the psychology of religion So far 

SI Seven of Morse and Allan’s respondents that one reason why they 
pray is because prayer * is a way to plonfy God ” This is another illus- 
tration of what, in our last chapter, was called “ objectue worship ” 

Only forty five out of one hundred a,pd twenty six said they had a 
sense of communion, thirty nine anawen^g “No” to the question, and 
forty-two giving no answer at all 

SB An analysis of this experience is to be found in W S Ranson’s “ Stud- 
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at least as I can judge, it is neither negative m its nature nor 
purely imitative in its origin It is a very positive — some- 
times almost a violent — experience It is indigenous to every 
religion and to every social class, and seems to arise spontane- 
ously among all sorts and conditions of men Of course, like 
most other things which are worth cultivation and imitation, 
it 18 often transplanted by deliberate effort into lives which, 
but for the effort, would never have known it Desciibed, as 
it always is, in glowing terms by those who have experienced it 
in Its freshness, it has become a thing to be desired, and its 
nurture is inculcated as a duty, and its appearance watched for. 
Many a good man to whom it is native in only slight degree 
longs for it, expects it, and at length persuades himself that he 
too has felt it Thus it has come as near to being a social con- 
vention as so purely private and personal an experience can 
come to be And as, in its induced and cultivated form, it con- 
tains so large an element of imitation and auto-suggestion, the 
temptation to the psychologist is strong to explain it all by 
means of those light-bringing terms 

This imitative element does beyond all doubt explain a good 
deal of the “ sense of communion ” in the case of many of my 
one hundred and ten respondents who testify to having felt it. 
This IS shown by some of their answers to the following ques- 
tion “ 111 praying do you consider that you are communing 
with the Being to whom you pray * Is there any evidence of 
this * If so, what ” I shall set down some of the answers . 
“ I endeavor to do so At times a certain awe and quietness 
not felt at other times ” “ I consider so, but can give no 

evidence ” “ At times it seems as if God is very near, hut 

more often there is an absence of that quickening of the heart 
one has when talking to one he loves” “Yes, to a slight ex- 
tent. No evidence except my own feelings or* rather faith.” 
“ Perhaps I do not commune with Him directly I try to ex- 
clude all other thoughts ” “ To some extent, but it is possible 

that it is imagination Or it may be that my strong faith m 

i€9 in the Psychology of Prayer” (Am Jour of Kehg Psy , I, 129-42) 
Mr Hanson hnda the essential elements of the experience in the “ uniftca.* 
tioQ of consciousness through sec^hetic couteiuplation of God ” This is an 
excellent description of many cases of the phenomenon, but is hardly of 
tmiversal application 
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a spiritual world may increase the feeling of actual spiritual 
oommunion.” 

In spite of the imitative factor plainly present in all my re- 
spondents upon this subject it is perfectly plain to me that 
there are other factors also at work All speech originates 
through imitation, yet all spt'cch is not imitation The experi- 
ence of “ communion ” to which nriy respondents testify doubt- 
less had its origin in part through the influence and example 
of others , but once it comes, it is a perfectly real experience of 
a very definite sort, and by no means merely an imagination 
or a form of pious words And when we turn from my very 
humble and commonplace respondents to the saints and mystics, 
we shall of course find the spontaneous element of this ex- 
perience amply verified This, however, is a question which 
belongs not here but in the consideration of mysticism 

Prayer of the “ communion ” type often presents itself un- 
der the form of an incipient conversation The individual 
praying talks to the Great Listener and feels at times some 
faint suggestion of a response That prayer should be of this 
conversational nature is not surprising, lor, as Cooley has so 
well pointed out, the mind lives in perpetual conversation ” 

In the prayerful individual this universal tendency to talk 
to oneself is modihed into a longing to talk with God And, 
as I have indicated, for the more mystically minded, the result 
may be not a monologue but something like a conversation. 
The spiritual directors of the Catholic Church often make a 
point of instilling this conception of prayer as an ideal upon 
their pupils.*® And many a soul not mystic enough to catch 

8*ThiB subject \mU be dealt with at greater length in the chapters on 
mysticism 

86 “ Human Nature and the Social Order,” p 64 

88 “ La forme concrete, \ivuiite, que doit prendre le recueillement en 
gdndrai, mais quo doit revetir Burtuut le roceueillement que nous d6bcnvons 
ici, e'est la forme d'un entretien a\ec Dieu Or, dans un certain entre 
tien, la parole n'est pas toujours il la m§me personae chacun des inter 
locuteurs doit parler & son tour Sa\oir parler et savoir ficouter sont 
deux preceptes de la conversation ^galenient importants Eh bien, n’arnve 
t il pas, dans nos entretiens avec Dieu, que nous laissions dans I'oubh I’un 
de ces pr6ceptes? Et lequel^ Ce n’est certes pas celui qui nous autonse 
d parler nous parlons asser, nous parlous m§me sou\ent beaucoup trop 
3daiB 4coutons ROUS suffisament Hieu qui^parle^ N’^touffons-noua pas sa 
voix par nofi interruptions indiscretes, par un dux de paroles qui absorbe 
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God’s response, finds in the mere confession of his sins and 
needs and longings a kind of peace that comes in no other 
way. Here, indeed, is one of the great pragmatic values of 
the God-idea For many a man God is not so much Creator 
or Giver of specific things, as the Great Confessor, He who 
sees us as we really arc, and with whom alone of all beings 
we may be utterly frank The need ot confession, of pouring 
''out all that is most pressing in one’s mind, is with impulsive 
temperaments almost universal, and pra;yer is the great outlet 
for this urgent longing 

With temperaments of the more philosophic typi‘, the prayer 
of communion takes on a more cosmic aspect It is the moment 
of larger views, the vision of the Whole of things in their cosmic 
setting, the means of gaming the true perspective m which 
small things that had loomed large resume their appropriate 
and petty place, and hence it is a way of liberation from the 
tyranny of little worries With the more mystical, it is a con- 
scious union with the All In Piofessor Hocking’s phrase, it 
18 the recovery of the “ natural vigor of the whole-idea ” It 
IS an act by which we free ourselves, moreover, not merely 
from worries but from the manv -sided provincialisms which 
practical life and social life foice upon us Thus it is a win- 
ning at length to the purity of selfhood “We must,’' writes 
Hocking, “ know how to shake off the prepossessions of our the- 
oretic wills, to regard all ambitions and duties for the time as 
non-existent , to reduce all reality to the primitive terms of 
self, universe, and the present moiiieiit ( wherein everything be- 
gins from the beginning) In this stark, original selfhood, 
detached from action and from the warping of the interests of 
action, we view all that active career as in a drama, as the 
life of another, in the light of what we can then^ and there mua- 

noire attention au point de nous rendn* eourdg ft la parole divine? Cette 
surdity nVi^t-elJe pa^ ihez nous ft 1 etat chronique^ feoupconnona- 

noua aeulement que Dieu ait aa fa<on de parler ft I’Ame’ Comme son lan- 
guage, dit Courbon, e‘«t tout spintuel, int^rieur et sans bruit, il n’y a que 
ceux qui sont hdeles ft Tecouter qui ont le bonheur d’entendre cette divine 
voix quoiqu’il parle ft tons et qu’il frappe aouvent ft la porte de nos 
coeura ” (Lejeune, ’‘Introduction ft la Vie Mystique,” pp 127-28 ) 

This IB the tjpe of prajer which Misa Strong calls the ‘‘aesthetic”— 
one of the two tendcncicH in the “completely social tjpe” of prayer See 
Chap V of her “Psjchology of Prajer” (Oiicago University Press. 1909). 
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ter of the whole Its loves and hates rise up before us in a 
more universal frame We must recall especially whatever 
is still to us of effortless value, whatever we do still sincerely 
enjoy and love, and we must pray for the vision of the whole 
of which these various goods are fragments, and upon whieh 
they depend as their absolute I use the word ‘ pray,’ because, 
in the end, there is no other word which conveys that attitude 
of will in which effort is so combmed with non-effort, and self 
assertion with coiisciouHiiess of absolute dependence Nor do 
I know why this word should be translated into anything more 
scholastic The insight we require is Ixith a right and a gift, 
the justest gift in all experience, we dare not be too proud to 
s'omply with its evident eouditums Wc must know that in 
doing these things, we are already using a degree of mystic 
insight, we are relying upon an attachment to the whole which 
is ton deep in ns to be lost or menome, wc are striving to ‘ enter 
into ourselves,’ to reoognwe this attachment for what it is,^he 
love of the God of that alienated world This is prayer ” 

An experience and an activity sueli as is suggested here is 
plainly a very different thing from the prayer which one 
“says” It IS not a petition for aiiytliing at all, nor can it 
even fairly be classed as m any ordinary sense a conversation 
As Frederic Myers put it, “If we ask to whom to pray, the 
answer (strangely enough) must be that that does not much 
matter A or need a prayer of this sort have anything to 
do with words St Francois de Sales compares the prayer 
ot the my.st]c to the communion of lovers “ Love speaks not 
merely by the tongue, but by the exes, the posture, the sighs, 
Yis even silence takes the place ot words ” And many a 
C atholic director rceommends this wordless prayer, which is 
called “ roUoque de silence ” 

It is evident that praver of the sort we have been describing 
shades off imperceptibly into mysticism on the one hand, and 
into a kind of meditation and self-realization on the other 
To mysticism we shall revert in the following chapters, but a 
word must here be said concerning the kind of contemplation 


The Meaning of Ood in Human Experience” 
University Press llivj.pp dSS-sa « 

»» Quoted in .lames’s “ Varieties, ’ p 467 
*0 Quoted by Lejeune, op cit , p 133 


(New Haven, Yale 



PRAYER AND PRIVATE WORSHIP 


329 


which 18 midway between prayer and self-analysis or philosophic 
thought Intense sp iritual aspirat ion, the emot ional c ontempla - 
tion of an ideal, is a kind ot pra yer “ Frayers,” says Stanley 
Hall, “ are paraligms of aspira tion for the liialier life and fo r 
unity with the great a ll " Another illustration of what I 
have herein mind will be found in the following citation from 
Dr Cabot’s “ What Men Live By ” “ We often advise each 

other to think it over and see what on the whole seems best , or 
we say, ' All things considered, I have decided to go ’ Anyone 
who did this would be near to prayei , ‘ Considering all 
things ’ is turning from part to whole, from brilliant near-seen 
views, all foreground, no jierspeetivc, to a vision like that from 
a mountain top Whoever tries to ‘ see life steadily and see it 
whole,’ by rotiiing to a viewpoint detached from the current 
quotations and the latest news, has moved in the direction of 
prayer ” 

It was largely this process of meditative self-realization that 
the Stoic philosophers meant by praver ‘ When you happen 
to be ruffled a little hy anv outward accident,” wrote Marcus 
Aurelius, “ retire immediately into your reason, and do not 
move out of tune any further than needs must , for the sooner 
yon return to harmony, the more you wull get it into your own 
power ” Professor Segond, who in his learned work “ La 
Piiere” seems to identify prayer as such with this inward- 
turning self-realization (with, to be sure, a certain mystic 
tinge), connects the experience with cceiucsthesia and the feel' 
ing of the bodilv ihvthins Self-concentration of the sort found 
in prayer — “ de rentrer en sot,” ‘‘ de prendie const lence de 
sot ” — he therefore identifies with the fading away of external 
and practical considerations and the “evaporating of the in- 
dividuality ” ‘‘‘‘ But while tins IS a true description of the 
experience of some, it will hardly hold for all It is doubtless 

‘1 “ Educational Problems,” Vol I, p 145 

‘■‘“What Men Lne By” (Boston, Houghton, Mifflin 1914), pp 275- 
78 An admirable and extensive discussion ot prayer from this point of 
view will be found in Drake^s “ Problems of Religions ” ( Boston, Hough 
ton Mifflin 1016), Chap XII 

Meditations,” translated by Jeremy Collier (London, Scott), Bk VI, 
11 (p 88) *• 

“Op cit , pp 70-82 
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true that psychological analysis will find cosnsesthesia in the 
content of the prayer-experience, but this fact should not be re- 
garded as over important or illuminating And while it is also 
true that in certain types of ecstatic mysticism the individu- 
ality tends to evaporate, the chief characteristic of prayer as 
self-realization lies in the fact that it is an attempt to find more 
and more explicitly lUst what one’-i true individuality really is 
and what is involved in it “ The simplest rational account of 
prayer,” writes Hixikiiig, “ would probably be this a voluntary 
recollection of those deepest principles ot will, or preference, 
which the activities of living tend to obscure ” Professor 
Eoyce quotes from one of his former students the following 
description of what praver means “ \Y hen thin gs are too 
much f or me .” the student said, “ and I am down on my TUC ^, 
andT^cverythmg is dark, I go alon e 1>\~ m’\self. and I bury my 
head in my liaridsT ~and I flunk har d that God must kn ow~ it 
aTT and will see how matters really arc, a nd un dcrstands’lne 
And so I try to get m'vself t ogether A nd iEat for me is 
prayer One of iny former students writes me as follows 
“ It 18 a good thing to formulate definitelv one’s desires and 
ideals, and by examining into their motives decide whether or 
not they are worthy In asking for anything I always try to 
make up my mind whi 1 want it and what will be the result of 
my obtaining it, and in consequence piaver sometimes leads me 
to give up cherished schemes 11 v conception of God is at 
present rather abstriict than personal, and so my prayers are 
not often petitions for definite things I incline to believe that 
petitions do not affect God Still I think it best to make pe- 
titions for no other reason than for the stimulus that they 
give me in the quest of that for which I have asked Most of 
my prayer is a seeking after what is best for me or for others 
and therefore to be asked for and striven after By determin- 
ing to strive after it, I bring into play a better self within to 
aid in obtaining it For several years before I came to 

the conception of prayer which I now hold I had convinced my- 
self of the uselessness of a great deal of what is called prayer, 

« Op cit , p 376 ^ 

<«“ Sources of Religious Insight” (New York, Scribner’s 1012), p. 
133 
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though I still clung to early habits of formal petitions, till, 
when I was about twenty or twenty -one (three years ago) my 
present ideas, which had long been growing, were fairly well 
formulated and I felt justified in discarding a worthless cus- 
tom. The subjective benefits of prayer arc suificient to make it 
very much worth while In fact, if such earnest self-examina- 
tion and meditation as I have desciibed is to be considered 
prayer (and I so consider it) it is indispensable ” 

Cases such as those just cited illustrate the obvious fact that i 
prayer of the sort we have been discussing may be of consid- 
erable benefit in a purely subjective fashion Nor are the sub- 
jective benefits of prayer confined to anv one tvpe The im- ' 
mediate value of the prayer of confession has already been indi- 
cated" it relieves the pent-up feelings, clarifies the conscience, 
and strengthens the will , and that it does so can no more be 
denied by the atheist than by the believer The fact that it 
does these things is dependent upon no theory, but is a purely 
empirical observation Its modus operandi, in fact, is con- 
stantly better understood The methods used by Freud, Jung, 
Prince, Sidis, and other psychiatrists, of curing various psychic 
and neurotic disorders through the unearthing of some buried 
psychic complex, have demon^trate(l the great therapeutic 


value of confession Further study in recent years has, more- 
over, s hown that praver can be of great assistance in the hea l- 
ing of disease not onlv in th e way ju st indicated but also ver y 

ft of the 
, b ut on e 

does not have to go to the mvstic to hear its praises So un- 
rriystical a psychologist as Stanley Hall can write of it as fol- 
lows “The culmination of praver is psychologically very 
analogous in the moral sphere to the hedonic najcosis that Scho- 


lar gely through its power of suggestion T he va 
prayer of communion has been sung t>y~many a mystic 




‘1 in a case that has recentlj come to my knowlwlce, a man prayed for 
light in the midst of a political crisis when his tired brain refused to work 
from the strain of toil and worry , and in the calm that succeeded his 
prayer, there came into his mind a course of action which, indeed, was 
perfectly resasonable (as, in fact, the successful issue showed), yet which 
he might probably never have thought of had he not had recourse to 
some such mental sedatne as praier Mere meditation would not have 
done it The religious e!ement,,waB essential as it brought the quiet con- 
tidence and reliance on a greater Power which alone could disperse the 
weariness and worry 
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penHauer ascribes to the moment of the most intense sesthetic 
contemplation with surcease of all pain This is why mystic 
prayer is sometimes so regenerating ‘ Ho prays best who loves 
best/ and the acme of the communion of love is a transport 
which usually leaves the soul permanently changed because 
it has been caught up by the oversoul and received a higher 
potentialization The soul has reopened the original well- 
spring of life and perhaps glimpsed its own final destiny, aug- 
mented every higher motivation This makes prayer the opener 
of new and higher ways, the purest psychic expression of the 
evolutionary push-up in us ” 

The influence of praver upon the general hedonic conscious- 
ness is a fact of almost universal observation among praying 
people It would be safe to say that there is no other method 
comparable to it, either in siniplieitv of application or in cer- 
tainty of result, for turning sorrow into resignation, fear into 
courage, turmoil into peace An example of its power, given by 
the anonymous author of “ An Aspect of Prayer,” is worth 
quoting here >,/ 

“ About the agc' of twenty-one I was involved in a set of cir- 
cumstances winch seemed as if they must incMtahly lead to 
the rum of my career m life Thus it befell that during 
these years 1 resumed the habit of regular prayer There was 
a certain blindness and despair about the prayer I hoped for 
little I expected nothing The circumstances themselves 
seemed to kill my faith iti the beneficent ordering of nature 
let I prayed despite it all, — mainlv, I think, because it seemed 
impossible for unaided human nature to surmount the difficul- 
ties which faced me Ifiit theie gradually dawned upon me the 
fact that these praters, blind though they were, were not with- 
out avail. It is somewhat difficult to describe the actual na- 
ture of the phenomenon, — for as such it soon presented itself 
to my mind, and as such I have since noted instances of it The 
circumstances of which I have spoken tended to produce ex- 
treme mental depression A cloud had, as it were, descended 
on my life. But I noticed that after earnest prayer this de- 
pression was greatly relieved, and at tunes completely vanished. 

«“,Tesu9, the Christ, in the Light of Psjchology” (New York, Double- 
day 1917), Vol II, p 496 
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That which struck me most with regard to the phenomenon was 
its irrationality What I mean is that the relief was experi- 
enced again and again without any consciousness of its cause 
I could not attribute it to a feeling of satisfaction at having 
performed a religious duty, for I noticed that the relief came 
in many cases when no such feeling of satisfaction was or had 
been present in my mind The importance of the phenom- 
enon m respect to one’s life was such as to lead me to further 
observation of it, and this process of induction has with me 
extended over a period of more than twenty years I am, of 
course, well aware of the tendency of the human mind to fail 
to notice negative instances in such a process, and 1 know how 
peculiarly one is exposed to the temptation of ignoring them 
or explaining them away m the case of a senes of instances 
when the positive elements point to a conclusion such as one 
would desire to be true In mv own case this tendency is cor- 
rected by the fact that a forced or faulty induction would not 
convey any comfort to me In watching this phenomenon 
therefore I have carefully checked by observation, and have 
excluded all instances in wliicli some intermediary cause inter- 
vened between prayer and the mental happiness rQSulting from 
it In the thousands of instances which have come under my 
observation, for the phenomenon is at least of daily occurrence, 
I have never observed any case in which earnest prayer has 
not been ‘ answered ’ (to use the ordinarv word) by an increase 
of mental happiness I have spoken of this as ‘ irrational,’ 
because it does not arise from any jibysical or external cause 
nor indeed from anv of those internal caiist's to which such feel- 
ing can be ascribed Its irrationality consists in the fact that, 
if my induction be valid and correct, it is connected with the 
phenomenon of earnest prayer by a chain of causation which 
may be explicable by conjecture but is not 'determinable by 
reason ” 

This case is, of course, in some respects unusual, but the 
same kind of help to which “ Digamma ” here testifies is being 
constantly found by an innumerable number of common-place 
people all around us A considerable majority of Morse and 
Allan’s respondents report* that after prayer they feel a burden 

« Op cit , pp 11-13 
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of some sort removed from their minds, they feel “peace,” 
“ tranquillity,” “ renewed strength,” “ spiritual uplift.” Beck 
says of his respondents, “ Almost every answerer feels the mani- 
festation of unusual power [from praying] which gives ability 
to accomplish ends ” My respondents speak of prayer as hav- 
ing a calming influence upon the nerves , as resulting in “ spir- 
itual uplift,” self-confidence, the substitution of love for hate 
and of courage for fear, an increase of strength both physical 
and moral, help m resisting temptation and in clear thinking, 
joy, relief from care, and the sense that “ all’s well ” It is, 
indeed, impossible to read over the responses to a questionnaire 
on this subject without being impressed by the vital part which 
prayer plays in the lives of the respondents This is the most 
striking thing about the answers taken as a whole On other 
jioints the language used is fri'quently conventional enough, but 
when the question of the value of prayer in one’s actual experi- 
ence is raised, the words and expressions often take on a fresh- 
ness and spontaneity winch hear unmistakable witness to the 
genuineness of the expernaicc* of wliieli they speak 

The subjective benefits of prayer are so unmistakable that 
one who had lost all belief in any objective relation between 
the praying individual and a higher power, might very wisely 
continue to pray (if he could) puielv tor the sake of the reflex 
effects of prayer upon his own mind and character The case 
cited a few pages back of a former student of mine who con- 
tinues the use of petitioiial prayer merely for its subjective 
influence shows that this deliberate use of prayer as self-culture 
with no reference to any Being who shall hear and answer, is 
not only possible but (at least in raie cases) actual The classi- 
cal example of this sort of thing is, of course, to be found in 
J ainism and Buddhism J Though the more “ advanced ” Jama 
monks have given up'frayer altogether for meditation, very 
many of them, as well as many of the intelligent laymen, con- 
tinue to pray, because experience has shown them that prayer, 
though inconsistent with their theory, is helpful in practice 
Similarly the Buddhist monk in D la ndal.a v guntpr ] n -fpy -poproa 
back, said to itie “ 'i'h ^e inteihgent l^ddliist i^ps Tint ^^Y 
ffir wea lth nor health nor anytliii ^ ^T e repeats certain phra ses 
to the Buddha because of their good influence upon him. The 
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whole thing is subjective and the effects to be expected are spir- 
itual only O f course t)ie value of nraver in this sense is de - 
pendent on the state of mind of the man who prays ” 

The question whether prayer is nothing more than a mind 
state having a certain subicctive value, such as auto-suggestion 
or the enjoyment of music, or whether it is also an objective 
relation between the prayerful soul and some sort of “ Higher 
Power ” above or “ Spiritual World ” round about, from Whom 
or from which new influxes of spiritual life may actually 
come, — this is for metaphysics rather than for psychology 
Psychology may and should point out, however, that the sub- 
jective effects of prayer are almost invariably due, directly or 
indirectly, to some real faith in the objective relation A few 
Jama and Buddhist monks, and a few earnest “ emancipated ” 
minds the world over, mav suecwd in reaping some subjective 
benefits from prayer after thev have given up the belief in any 
external influence , but a large part of this effect they can reap 
only because of an early faith in some external influence, and 
also (probabK ) bc'cause at the moment of prayer they put them- 
selves back temporarily into something like the belieying state 
of mind Except in so far as this is true, their “ prayer ” is 
meiely meditation That meditation may haye excellent sub- 
jectiye efleets’is not to be denied, but no one with any knowledge 
of the psychology of religion will claim for it an influence 
equal to that which results from the caniest prayer of the man 
of faith The subjective effects of prayer, in fact, seem to be 
roughly pioportional to the strength of the faitli of him who 
prays The benefits which the Jama and Buddhist monks reap 
from prajer are probably insignificant compared with those 
which come to the earnest believer in prayer as an objective 
means of communicating with the Divine The number of per- 
sons, moreover, who would be able to get any beneficent results 
from prayer once thev had lost their faith in its objective nature, 
18 exceedingly limited Few people possess the histrionic ability 
and the volitional control over the imagination requisite for any 
notable effects from prayer without faith, and few even of those 
who possess these abilities would think it worth while to make 
use of them in such prayer for the sake of possible subjective 
benefits For every case like that of the unbelieving student 
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quoted above who still continued to pray, probably fifty cases 
could be cited of those who had completely given up prayer 
because of loss of faith m it as an actual relation between man 
and God 

This being the case it is interesting to note the fervor with 
which certain psychological writers extol the value of prayer 
and in the same breath either state or implv that its value is due 
entirely to subjective conditions These writers seem to have 
forgotten what Dr L P Jacks has well called the “ alchemy of 
thought,” “ to interpret experience is to change it ” For 
since the subjective value of prayer is chiefly due to the be- 
lief that piayer has values which are not subjective, it will 
with moat persona evaporate altogether onee they learn that it 
18 all subjective Hence if it be true both that the subjective 
value of pray(>r is very great and also that it is the only value 
which prayer possesses, this latter fact should be assiduously 
kept secret The psychologist who knows it and publishes it 
broadcast is like the phvsieian who should disclose to his patient 
the great value and the true nature of bread pills “ Take 
these,” the doctor inav be conceived as saying , “ take three of 
these after each meal and seven after Sunday dinner, and they 
will completely cure you They contain nothing but bread and 
have no value in themselves, absolutely none , but since vou 
don’t know this fact and aie unaware that you are being fooled, 
their subjective effect upon you will be invaluable ” 

No, if the subjectue vdliie of prayer be all the value it has, 
we wise psychologists of religion had best keep the fact to our- 
selves , otherwise the game will soon lie up and we shall have no 
religion left to psychologize about We shall have killed the 
goose that laid our golden egg 

'io‘''ihe Alchemy of Thought' (London, Williams and Norgate 1911), 

p 108 
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THE MILDER FORM OF MYSTIC EXPERIENCE 

There is probably not another word in the English language 
so overworked and so ill-used as mysticism It would not be 
difficult to produce some two dozen, more or leas well known 
definitions of the term, eaeh differing in something besides words 
from all the rest, and every one representing some fairly com- 
mon usage ^ To a considerable extent, the difference in pur- 
pose and in point of view is responsible for this wide divergence , 
and one’s point of view must of course largely determine one’s 
choice of a definition Our point of view being here psycho- 
logical we must seek for a defimtioti -which_^all take nivsticism 
as a psychological concept and make use of puFely psychological 
differentia And so far as I (an see, if we are to do this — if 
we are to regard mysticism as a peculiar form of experience 
differing psyrhologiccdly from other forms — we must give it 
a definition broad enough to include many things which are 
not specifically religious One of the best short defimtions of 
mysticism that have been suggested is “ the consciousness of a 
Beyond ” This is, of course, indefinite, but by making it 
somewhat more elaborate and explicit we can construct a defini- 
tion which though clumsy will, I think, fill all the essential re- 
quirements I propose, therefore, that for our purposes, mysti- 
cism be defined as the sense of the presence of a being or reality 
through other means than the ordinary perceptive processes or 
the reason. It is the sense or feeling of this presence, not the 
belief in it, and it is not the result of sight or h^ring-or-touch, 
nor IF it a conclusion one reaches by thought, it is, instead, an 
immediate and intuitive experience The words “ being ” and 
“ reality ” as used in the definition must also be taken in a very 
broad sense They may refer to a very definite individual, but 
they must also be allowed to have all the vagueness of the word 

» Cf , for instance, Pacheu, “introduction a la Psychologic des Mys- 
tiques ’ (Pans, Oudin 1901), pp 26-43 
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“ the Beyond,” as used in the short definition quoted above. 
Taken in the sense now defined, mysticism may, I think, be re- 
garded as a psychological concept And as so defined it is, of 
course, much too broad to be confined to purely religious phe- 
nomena * It includes the experiences called telepathic, the in- 
tuitive sense which the lover s.iis lie has for his love, which the 
mother says she has for her child, the “ possession ” of the Sha- 
man, the cosmic consciousness of the poet, as well as the ecstasy 
of the “ mystic ” 

But it IS only with religious mysticism that we are here 
concerned And, of course, religious mysticism differs from 
other forms m that it has a religious object. In other words, 
the being or reality whose presence is felt is here regarded as 
“divine” Perhaps it is the personal Jesus, perhaps it is 
the vague cosmical and pantheistic “ Beyond,” but so long as 
the mystic directly fools the presence of what he regards as the 
Divine we have religious mysticism I make no pretense that 
this distinction is a psychological distinction, but I think it is 
at least perfectly plain and simple And as the non-rehgious 
forms of mysticism do not here concern us, I shall as a rule use 
the term mysticism without modifying adjective to denote the 
more limited form of experience which I have just described 
as “ religious mysticism ” 

But religious mvstuism itself is no simple matter To be 
sure all the mystics of every land and century may in one 
sense be said to speak the same language , they understand each 
other and no one else fully understands them And yet among 
themselves they differ very considerably, and religious mysti- 
cism in general might well he divided into a large number of 
distinct types If, for example, we should make our classifica- 
tion on the basis of the divine object whose presence the mystic 
claims to feel,” we should have more kinds of mysticism than 
there are religions No such elaborate subdivision, however, is 
needed or desirable , for, m fact, if we examine even super- 
ficially the cases of religious mysticism they fall of themselves 
into two quite distinct types, which indeed blend into each other 
but are in principle quite distinguishable, and thus form a clas- 

concept,- of PH. 
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sification which is hoth natural and illuminating The two 
classes I h^e in mind might he called the mild and the e^reme 
^gcs. The former is cojnmon-plaee and easily overlooked,' it 
is to be found among perfectly normal persons, and is never 
carried to extremes The other type is usually so striking 
in its intensity and in its etfects tha t it attracts .notice and is 
regularly regarded as a sign either of supernatural visitation or 
of a pathological condition Cases of this sort are generally 
found among intensely religious persons whose nervous sys- 
tems are in a state of somewhat unstable equilibrium And in 
these more intense cases of mysticism the simple “ sense pf a 
Beyond ’’ develops into the ecstasy and the vision 

I cannot too stronglv emphasize the importance of making 
and keeping clear this subdivision within religious mysticism 
No just idea can he iorraed upon the subject and no sound 
conclusion as to the nature and jilace and value of mysticism can 
be reached unless one constantly keeps in mind the distinction 
between these two kinds of mv-.tic states A great deal of other- 
wise very valuable woik on the subject has become exceedingly 
misleading for the incautious reader because of a failure to 
make this distinction It is a common thing for a writer to 
make some general statement about mysticism as such which 
really applies to only one of the two types and not at all to the 
other And the failure to make the distinction in question is 
particularly unfortunate because i^heii either type is taken 
alone and by itself to rejiresent mysticism tlie choice is not 
likely to fall on the mild and unobtrusive sort Murisier is not 
the only writer who tells us that mysticism is the heait of re- 
ligion, and then proceeds to examine the most extreme cases 
of the most extreme type, identifying these with mysticism 
and proving thereby that the heart of religion is rotten ® 

Thus it has come about, quite naturally, that fhe pathological 
side of mysticism has been greatly over-emphasized, and that 
mysticism, and with it religion, is beginning to get a bad name 
Several things have worked together to bring about this over- 

“ Cf also Charbonier “ En fouillant la vie des mystiques, ]e vis claire 
ment qu’ils avaient tous ete malades ” ( ‘ Maladies des Mystiques ” Brux- 
elles, Manceaux 1875, p 5) M%rie Saintes ou possedies, peu importe 
Nous savons qu’elles sont tout simplement des malades” (“Mysticism et 
Fohe,” Pans 1907, p 131 ) 
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emphasis on the abnormal aspects of mysticism. In the first 
place it 18 very striking and hence naturally interesting. The 
milder type is very commonplace, usually shrinks from expres- 
sion and publicity, and in fact is often regarded as not worth 
heing expressed The more extreme type easily gets itself 
expressed and described (in some fashion) and inevitably at- 
tracts attention Moreover the Church has throughout its long 
history regarded the trances and visions of its obedient and 
orthodox mystics as supematurally inspired, and hence as of 
infinitely greater value than eases of the milder type, where no 
supernatural agenov seeined to be involved And the modem 
psychologist, naturally, has (for once) agreed with the Church 
in singling out just these extreme cases, though for a very differ- 
ent reason, namely because (hey offer such good illustrations 
of various kinds of mental pathology, and are so beautifully 
interpretable in terms ot nionoideism, autosuggestion, aboulia, 
etc , etc 

In writing as I have just now done, I do not mean to imply 
that the more intense and extreme form of mysticism is always 
pathological, nor that the frankly pathological cases are there- 
fore necessarily entirely devoid ot ultimate significance and on 
a par with every other kind of pathological mental condition. 
The explanation and value of the mystic ecstasy and revelation 
is a question which we need not here discuss and which I do not 
wish to prejudge All that I mean to point out at present is 
the importance of distinguishing the two types of mysticism 
and of treating them separately Whenever one uses the word 
mysticism he should ask himself first whether he means to refer 
to both types, and if not which of the two he has in mind In 
order to make my own meaning perfectly clear, therefore, I 
shall treat of the two kinds of mysticism in separate chapters, 
dealing with the milder type here and reserving the following 
chapters to the more extreme form In the present chapter, 
then, I shall seek simply to describe — not to explain — the 
less intense and commoner kind of mystic experience and to 
trace out some of the conditions that help bring it about, and 
some of the results that it produces 

The exact nature of this milder form of mystical experience^ 
is for the non-mystical psychologist a rather baffling question.^ 
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It is, of course, the sense of a Beyond, the feeling of the pres- 
ence of the Djvine But direct and careful descriptions of this 
feeling arg difficult to find The expressions of the milder 
type of mystics when analyzed often seem to be hardly more 
than affirmations of their belief in the intercourse between God 
and man, or in some ofhet theological or philosophical position. 
Very seldom, even ni the lx >,t of the mjstical writings, does one 
come upon a direct and aii.iUtie description of the experience 
which IS the basis of the wlnile Dfficulties, however, must not 
daunt us, nor should we give up the attempt to understand 
mysticism because of tlu' unfortunate fact that most mystics 
are not psychologists Something may be done with the ex- 
pressions of religious people though tliey be not expressed in 
psychological terminology And 1 propose therefore to lay be- 
fore the reader a ratliiw heterogeneous collection of such expres- 
sions from which wo may be able to make out with some degree 
of clearness what the milder form of th(‘ iiivstie expeiience is 
like — or, in shoit, “how God feels” 

My eolloction of deacnptioiw of the nijstic cxpcnciico is, as 
I have said, rather heteiogeiiooiis, and ni,v arrangemert of them 
has been purposely un>}»tcniatic For in selecting my data I 
have sought to avoid the local and the provincial in oidcr to 
make the resulting impression not that of American or of 
raediteval icligions expciieiitc but of tlic milder mvstieism as 
such, in its more general aspect The data I shall piesent are 
therefore gathered from no one century .ind no one land They 
come from persons of very difterent degrees of intelligence and 
education They are not even coiihiied to any one iidigion 
And yet, as the readei will notice, though difteiing in many 
details, they show a lather lemaikable (and 1 fear, to the reader, 
monotonous) agreement in essentials Without further com- 
ment, then, I shall let the mystics speak for theffiselves, and tell 
(m their unfortunately rather indirect fashion) what is the 
experience of the “ consciousness of the presence of God ” 

Let me begin with the expressions of some of my respondents. 
“ I have expftienced God’s presence so that I felt the lack of 
nothing and feared nothing It is hard to describe the feel- 
ing, but everything seems bright and clear ahead, and I feel 
as if I had the support of some great unimpeachable authority 
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behind me for everything I may do then It feels as though I 
were not standing alone ” “ I mean by this presence a peace- 
ful consciousness of this support and indwelling It is dis- 
tinct. In the face of struggle, hardship, or test it says, ‘ I am 
with you ’ That is strength If stands where all the world 
fails It is sufficient always — not half-way assistance but 
definite ” “ For eleven years I have never for a moment lost 
the blessed sense of the Presence and indwelling of God. God 
18 as real as He is dear to me, and IIis nearness and dearness 
are unspeakably rich and indescribable, save in the most ex- 
aggerated terms I know the preience and the voice of my 
Beloved When I talk with Him it is as natural and as sim- 
ple but far more delightful, than speaking to a dear one close 
at hand 1 know what it is to love God and let Him love me 
actively This continued state is iny very life There have 
been times when for a little while I have lost the experience 
of the presence of God, as the Master did when His flesh cried 
out on the cross But I haie never lost the knowledge of 
God’s presence, and when T have come back into the realization 
of it, it has always been with a richer inflow of His holy love.” 

“ At times God is very real to me At such times He seems 
nearer and more real than any human being could be At 
other times He seems real but more or less remote. There 
have been times in my life, beginning in early childhood, when 
I have believed myself to come consciously into the presence of 
God. Sometimes this has occurred when I have been in great 
sorrow or in great fear and dread But sometimes I have felt 
His Presence without any special reason for it — for example, 
when I have been alone out of doors or reading something that 
has touched me bv its beauty and truth, I have felt a quick, glad 
sense that He was near, ‘ closer to me than breathing, nearer 
than hands or feet ’ Such experiences while they last make 
me feel that I have come to my true self I seem to under- 
stand life better for them They are accompanied by no emo- 
tional excitement, only by a deep peace and gladness I have 
never spoken of them to anyone These experiences are not 
habitual with me, that is, they do not occur very frequently. 
They afford me my strongest ground for belief in God.” 
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A witness to the same experience is found in Mr. H. G. 
Wells. In his “ First and Last Things ” he writes. 

“ At times, in the silence of the night and in rare lonely mo- 
ments, I come upon a sort of communion of myself and some- 
thing great that is not myself It is perhaps poverty of mind 
and language obliges me to say that this universal scheme takes 
on the effect of a sj mpathic person — and my communion a 
quality of fearless worship These moments happen, and they 
are the supreme fact of my religious life to me, they are the 
crown of my religious experience.” * 

“ The sense of the presence of God,” says St. Alphonse 
Rodriguez, “ is not gamed through the imagination , it is a 
spiritual and experimental certainty ” “ In similar strain, St. 
Frangois de Sales writes, “ The soul which is m quietness be- 
fore God drinks in insensibly the sweetness of that presence 
without reasoning about it In this quietness she has no 
need of memory, for her Beloved is present She has no need 
of imagination, for wdiy need she present in an image Him 
whose presence she cniois^”'' 

“ Several persons,” writes Pouiain, “ accustomed to the mys- 
tic union, have told me that the following comparison describes 
very exactly the inner possession of God “ We feel the pres- 
ence of our bodies eijually well with our eyes open or closed. 
If we know that our bodies are there it is not, then, because we 
see them nor because .someone has told us of them It is the 
result of a special sensation, of an interior impression which 
makes us feel that our souls penetrate and vivify our bodies. 
It IS a very simple sensation which we try in vain to analyze. 
It IS thus that in the mystic union we feel God within us, and 
in a manner quite simple ” ’ 

These quotations, I trust, will give the non-my«tical reader 
some slight idea of the nature of the mystical experience. And 
yet it must be admitted that as descriptions they leave much 

‘“First and Last Things” (London, Constable 1908), p 60 
“ St Alphonse Rodriguez, quoted by PouIain, in " Deg Graces d’Orai- 
8on” (Pans, Victor Eetaux 1906), p 77 
* Quoted by Pouiain, op eit , p 76 
' Op cit , p 91 , 
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to be desired. It is extremely seldom that a mystic of this 
milder type gives or even attempts to give a detailed and exact 
description of his experience There are several obvious rea- 
sons for this One is that the mystic is not usually interested 
in exact description and never thinks of taking the psychological 
point of view Poor introspection on the part of many is an- 
other reason Moat fundamental of all is the fact that exact 
psychological description of an emotional experience must 
necessarily lie in sensuous terms, while the mystic often feels 
that sensuous terms are unworthy to be applied to his purely 
“ spiritual ” experience He recognizes indeed that there is a 
sensuous element in his expeiience but tins he regards as merely 
a chance accompanmicnt, and lienee he tries to describe his ex- 
prience in terms that have no relation to sense The result is 
the usual theological explanation put in place of a psychological 
description .And if the m\stie really does begin to describe he 
often stops abruptly on dit-c'overing the inevitably sensuous 
nature of his description One of my respondents puts it 
naively and excellentK ‘‘When T tiv to describe «uch an 
experience in words the terms are terms of sensation and they 
should not be ” 

A number of the most famous Christian mystics, however, 
especially those beat c'ndowed witli introspective power, have no 
such scruples, and finnklv analyze theur experience — or at 
least parts of it — into tlie organic sensations that help to 
make it up And though the great majority of those who have 
known the sivstie experience nnlv in its milder form give us 
only vague and inexact descriptions wnth no analysis, there 
IS occasionally one here or there who recognizes the fact that 
religious emotion like every other emotion has a large sensuous 
element, and who frankly refers to this in his expressions 
Thus St Augustine, who though a mystic of the less intense 
type was gifted with unusual powers of introspection, writes 
as follows 

Not with uncertain but with assured consciousness do I 
love Thee, O Lord But what is it that I love in loving 
Thee ^ Not corporeal beauty, nor tjio splendor of time, nor the 
radiance of the light, so pleasant to our eyes, nor the sweet 
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melodies of songs, nor the fragrant scent of flowers and oint- 
ment and spices, nor manna and honey, nor limhs pleasant to 
the embraceinents of the flesh It is not these things I love 
■when I love my God, and vet I love a certain kind of light, 
and a certain kind of sound, and a certain kind of fragrance 
and food and embraeement, in loving my God, who is the light, 
the sound, the fragrance, the food, the embraeement ot my inner 
man,, where that light sluneth unto mv soul which no place 
can contain, where that souiideth which time snatcheth not 
away, where there is a fragrance which no breeze disperseth, 
where there is a food which no eating can dimmish, where 
that clingeth which no satiety can sunder. This is what I 
love when I love my God ” * 

Occasionally, but verv rarely, one who has had the experi- 
ence in question tnes to put his description in purely sensa- 
tional terms — one of my i espondents, for instance, wntmg as 
follows “ With me the physical effects begin usually with a 
quivering and upheaMng of the diajihiagm which starts a wave 
of sensation upward thioiigh the chest region and into the 
pharynx, and results in inci])icnt vawning This in turn is 
followed by an excitement of the lachrymal glands and tears 
sometimes fill my eves All these pliysical sensations, consid- 
ered as such, arc mildlv pleasing Alter tliey aic over comes 
a sense of great retreshiiieiit ” 

Such a pnreh scusational description as this when taken 
by itself 18 certamlv quite a= meapahle ot giving us a just idea 
of the nature of the expeiience as arc the more “spiritual” 
descriptions given nboic Both kinds are needed to supplement 
each other For though sensation torms an important part in 
every emotion and though emotion must be analyzed into sen- 
sational terms before it can Iw accurately described, the ele- 
ments thus analyzed out are not the emotion, and the analysis 
comes very near to destroying the expeiience When water 
has been analyzed into hydrogen and oxygen it is no longer 
water As Professor Royce puts it, “ consciousness is not a 
shower of shot.” An experience is what it is immediately 
“ known as,” not 'vyhat it might be anal'yzed into. “ The ele- 

I 

B Coufesaions, X, 6 
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ments that analysis detects exist, as consciousness states, when 
they are detected and not before ” ® 

Hence, in one sense, the mystic is justified in his constantly 
reiterated assertion that his deepest religious experiences are 
indescribable — ineffable This is of course true to a consid- 
erable extent of every emotion Every emotion, that is, must 
undergo a certain amount of distortion and transformation if it 
IS to be put into such a form as to be communicable ' But 
different emotions involve different degrees of such transforma- 
tion and distortion, according to their relative complexity and 
to the varying amounts and kinds of ideation and organic feel- 
ing that analysis would be able to detect in them i And the al- 
most universal assertion of the mystics is that their religious 
experience is the one most difficult of all to be thus analyzed 
and described In fact the meffability of the experience is one 
of Its most prominent characteristics Tauler, after speaking at 
some length of the mystic experience, says, ‘‘ What this is and 
how It comes to pass is easier to feel than to describe All 
that I have said is as poor and unlike it as a point of a needle 
is to the heavens above us ” And the author of the Theologia 
Germanica writes “ Now, it may be asked, what is the state 
of a man who followeth the true Light to the utmost of his 
power* I answer truly, it will never be declared aright, for 
he who 18 not such a man can neither understand it nor know it, 
and he who is knoweth indeed, but he cannot utter it, for it 
18 unspeakable Therefore let him who would know it give 
his whole diligence that he may enter therein , then will he 
see and find what hath never been uttered by man’s lips ” 

“ It IS in the personal or individual part of our experience,” 
writes a modern mvstic, “ that we are disturbed by intermis- 
sions and that we have need of words. I believe that neither 
words nor variations have any place in the innermost Sanc- 
tuary . The deeper we go the fewer will be our words, 
and the less will any need of them be felt As we enter the 
innermost chamber of our owui hearts, words, and it may be 

» Rovee, “Outlines of Psjchology” (New York, Maomillan 1904), pp 
108, 109 See the whole passage 

io“'lhe Theologia Oermanica,” translatsi by Suasana Winkworth (Lon 
don, Macmillan 1907), p 69 
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even thoughts, are left behind. In the innermost Sanctuary 
itself nothing is known but the Light Those who are permitted 
to dwell much in that Light of Life become sufiused with a 
radiance more powerful than words to convey to others the 
knowledge of the place whence cometh our help Where that 
radiance is, words and silence are alike living and blessed.” 

A pupil came to one of the great masters of the Vedanta and 
said to him, “ Reverend sir, teach me Brahman ” The master 
responded by keeping silent And the pupil said again, “ 0 
reverend Sir, teach me Brahman ” He, however, still i-e- 
mained silent When, now, the pupil asked him the third time, 
he said • “ I do teach thee Brahman, hut thou understandest 

it not This Atman is silent ” 

The ineffability of the mystic experience, however, by no 
means lessens the mystic’s certainty that m it he somehow comes 
into touch with the “ Beiond ” “ God n- as real to me as my- 

self,” writes one of my respondents " My recognition of Him 
IS an mdtstind but real presence ” “ I speak to Him with 
as much confidence as to a friend at the end of a telephone, and 
with no more doubt that He hears ” This response is represen- 
tative of the oierwhelming majority oi all those in whom the 
“mystic germ ” (as James used to call it) is at all well devel- 
oped It would be a mistake, however, to suppose that the less 
intense forms of mystic exjienence bring with them always this 
same sense of irretutahle certainty The man in whom the 
“ mystic germ ” is still but incipient may and often does ques- 
tion the authority or the sia^ificance of such moments One of 
this type wiites to me thus “Perhaps I have experienced 
God’s presence, hut I am not sure It may have been merely an 
emotional expression of my own nature It came from a sudden 
realization of the glories of certain phases of nature Its con- 
nection with God was extremely vague and may have come 
merely from my habits of thought It cannot really be called 
an experience ” This man, of course, cannot be classed as a 
mystic, so very faint and questionable was the experience of 

11 Caroline Stephen, in “Light Arising” (Cambridge, Heifer 1908), 

p 91 • 

12 Quoted by Deussen, “Das ^stem des VedAnta” (Leipzig, Brockhaus 
1906), p 227 
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which he speaks When the mystic sense is more intense, 
though it may still be questioned, the individual usually comes 
in the end to a recognition of its ob]ective significance One 
quasi-mystic writes me thus “ Under great spiritual uplift I 
have stopped and asked. Is it po-isible that this intense feeling, 
this spiritual ]oy, is subjective '' But I could not believe it pos- 
sible to extemporize the peculiar experience without a divine 
presence ” And almost without exception so far as I can dis- 
cover, as the mvstic life pioi>iesses and becomes either more 
constant or more intense, its authority for the subject of it be- 
comes more and more irresistible and unquestionable 

“ The man who truly expencnces the pure presence of God 
in his own soul knows well that there can he no doubt about 
it,” writes Taiiler I!v ‘‘devout prayer and the uplifting of 
the mind to flod ’’ there is “ an entrance into union of the cre- 
ated spirit with the uncreated Spirit of God ” so that the hu- 
men spirit “ is pmiicd forth into God and becomes one spirit 
with Him ” This knowledge comes onlv through experience of 
“ entering m and dwelling in the Timer Kingdom of God, where 
the pure truth and the swi'ctness of God are found ” 

This last sentence of Tanlci’s suggests the two-fold aspect of 
mysticism Eor inoftahle as this experience undoubtedly is 
for the mystic, we. the on-lookiug psychologists, may analyze 
his statements and make out from them some of the character- 
istics of the nivstic state Taulcr, then, speaks of two things, 
namely “pure irufh and “Hie su’cctiicss of dod" as charac- 
isteristic of the “Inner Kingdom” And while he may have 
written this with no idea ot teehnica] exactness, a study of the 
mystical writings as a whole shows that the two most prominent 
aspects of mysticism arc jiist the two indicated hv his expres- 
sion In other words, invstunsm is in part emotional, in part 
ideational and cognitive Only in its most extreme form (if in- 
deed even then^ is it a mere feeling state without farther con- 
tent Feeling indeed there is, usually in great richness, but 
this feeling is invariahlv crystallized about some central idea, 
some intellectual certainty, which conics to the mystic as a 
revelation of truth, and wdiich he usnallv has no difficulty in 

t — 

13 Quoted from Taultr hj Jones in “ Studus in Mjstical Religion ” (Lon- 
don, Macmillan 1000), p 281 
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defining and communicating. It docs not come to him, to be 
sure, in_tbe form of a clearly expressed judgment, but rather as 
an immediate intuition of a reality, which only later on he is 
able, to formulate into a perfectly definite proposition. 

The cognitive and emotional elements of mysticism are mu- 
tually influential Strong emotion not only intensifies convic- 
tion but determines to some extent the nature of the intellectual 
content Thus an intense sentiment of love will tend to make 
the mystic’s God more personal and less cosmic The process 
works in the other direction equally well Emotional mysti- 
cism IS almost invariably associated with belief in a personal 
God not only for the reason just suggested but also because be- 
lief in a personal God tends to rousc and increase the sentiment 
of personal love An impersonal God, on the other hand, is 
seldom associated with the emotional type of mysticism. This 
IS noticeable in a comparison of the theology of intellectual 
mystics such as Eokhart and that held by the emotional type, 
such as St Teresa and John of the Cross The contrast is 
equally striking in India The earlier Upanishads, with their 
impersonal Brahman, show much less emotional intensity than 
the later theistic Upanishads, or than the Bhagavad Gita and the 
Puranas, which got then inspiration from belief in the personal 
deities of the great Sects There is little warmth of mystic 
emotion in the attitude of the philosophical followers of Shan- 
kara to-day, and the mystical exercises of the atheistic 
Buddhists led to trance rather than to joyful ecstasy 

When we come (iii a later chapter') to discuss the ecstasy of 
the great mystics and its noetic chaiacter, we shall consider at 
some length the nature of the cognitive element in mysticism. 
For the purposes of this chapter it will suffice to say that the 
one great truth of which the mystic of the less ^intense type 
always feels an intuitive certainty is the presence of the Be- 
yond Many insist that besides this (or almost as a part of it) 
they are intuitis’cly conscious ” of the certainty of a future 
life, or of the optimistic world-view that ultimately “ all is 
well ” These deliverances of the mystic consciousness however, 
though sometimes present as a realization of the supreme worth 
of spirit, are by no mean’s universal The one thing, there- 
fore, to which all the mystics of the less extreme form invariably 
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■witness is. thfi.|)reaeiice of a greater Life whict somehow conies 

teijct-withJlieirs. 

An attempt to analyze and describe the mystic sense of pres- 
ence should begin with a consideration of ordinary perception. 
Perception, as contrasted with sensation, has two elements: (1) 
an immediate sensational or ideational and logical content, and 
(2) an outer reference It means more than it is External 
objects, as Professor Stout puts it, arc “ cognized as existing 
independently of us, just as wc exist independently of them ” 
“ The external thing does not consist for us merely in the sensi- 
ble features by which it is qualified There must be something 
to which these senson contimts arc referred as attributes ” “ 
In other words, an important part of perception is the implicit 
recognition of the presence of an object which is more than 
j'ust our psychical content It is this same sense of objectivity 
which the mystic feels , the experience brings with it an implicit 
certainty that the object or Being which he experiences is more 
than the experience itself 

As to the content of the mystical sense of presence we may 
again get light by considering the normal experience of per- 
ceiving and “ feeling the presence of other people For a con- 
siderable number of eases are cited in James’s “Varieties” 
and in Leuba’s “ Belief in God and Immortality ” which 
link up the mystical experience with quite non-religious in- 
stances in which some iniisible being is felt to be present with- 
out any suggestion that this being is God or any other religious 
object. This experience, moreover, seems to be much the same 
as that of the ordinary realization of a person’s presence, minus 
the sensory causes which normally give rise to it “ The es- 
sential constituents of the experience of the presence of a per- 
son,” writes Fiofessor Leuba, “ in a case of ordinary perception 
are neither sight nor sound nor even touch , but the very com- 

n“nie Groundwork of PsT^rhology ” (New York, Hinds Noble 1903), 
p 90 See also Titchener, “A Textlawk of Pavchology,” p 367, Pills 
bury, “Fundamentals of P8\cholog\ ” (>rcw York, Macmillan 1016), pp 
268-69, Ward, article on “Psychology*’ in the Bntannica I have dis- 
cussed the matter at some length in a paper on “ Realism and Percep- 
tion *’ in the Jour of Phil , XVI, 596-603 

18 Lecture III , 

16 Pp 47-48 
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plex sensory-motor activities which commonly follow upon these 
perceptions When we see some one and feel his presence, our 
whole psycho-physical attitude is modified , the facial and bodily 
expressions are altered, feelings and emotions are generated, and 
m addition thought is given a new direction, it centers about 
our relations with the person of the presence of whom we are 
aware ” 

Both the characteristics of the ordinary realization of per- 
sonal presence here described — the objective reference and - 
the group of sensory-motor activities — are to be found in the 
mistical sense of presence But the fact that the being thus 
felt 13 regarded as the Divine adds to the mystical experience an 
emotional intensity seldom found in the non-rcligiQus cases 
This Divine Being may be sensed as a merely vague Presence, 
or as a perfectly definite personality, all but visible and audi- 
ble The nature of the emotion involved vanes, moreover, 
from calm and jovful peace to violent love and intense udora-"^^ ' 
tion A triumphant sense of cirtitude, a swelling confidence 
in the power of the spirit, a reverent but trustful laying ot 
hands upon the Invisible and the Infinite, make up, for many, a 
large part of this expenenc(> The mystical sense of presence, 
in fact, is so complex, and vanes so considerably from subject to 
subject, that an exact and full description of one case would 
probably hold in its entiretv of no other In this sense at least 
the mystic is justified in insisting tliat his experience is sui 
genens 

So much for the cognitive, or semi-cognitive, side of the 
milder form of mysticism The other aspect of the mystic 
experience is its emotional character Yet it is only for pur- 
poses of analysis and exposition that this can be called an 
“ other ” aspect, for in the experience itself the cognitive and 
the emotional elements are almost indissolubly blhnded The 
joy and sweetness of this experience is something to which the 
mystics universally testify with such unanimity that I need 
hardly make use here of any of their testimony — for no one 

' 1 Op cit , pp 4&-49 

1“ See, for example, two very admirable descriptions of the experience 
given by a modern mystic wit^ excellent psychological ability, in Flour- 
noy, “ Une Mystic Moderne,'* Arch de Psychol, XV, 42-45 

V* See the many examples given by Segond in Chapter III of “ La Pniire ” 
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■who has done any reading in the mystic literature can have 
failed to come upon numerous refcrpuces to this joy Three 
short quotations from three far-separated lands and centuries 
will here suffice “ The bliss of Brahman ' ” exclaims the 
Taitteriya Upamshad “ Speech and mind fall hack baffled 
and ashamed All fear vanishes in the knowing of that bliss.” 
St. Augustine, who was onlv very moderately favored in this 
respect, speaks of the experience as “ a most rare affection,” 
“ an inexplicable sweetness, siicb that, if it should be perfected 
in me, I know not to what point mv life might not arrive ” 
One of mv resjamdents wi ites, “ God is ver'v real to me, as real 
as an earthly friend, though with a more purely spiritual real- 
ity I have experienced Ills presence It touches the whole 
being into a warm and living but inexpressibly high and noble 
love of the universe and each dear thing in it, and makes one 
feel over all a wonderful <ind inexpressible power, which is 
God Material things ,ire unreal, then, or at least not distinct 
from the spiritual This does not express it all — it is beyond 
expression ” 

For some — and T think esjx'cially for mvsties of the milder 
type — the mystic experience is alw.ivs one of jov and calm, 
and 18 uneonneeted with p.iin of aiiv sort It would be a mis- 
take, however, to an])])ose that this is the case with all, or to 
regard mysticism as alwa\s a jovoiis thing with no heavier 
and sadder side Mysticism has its pains as well as its delights 
Especially is this the ease with the more extreme type, hut it 
IS also true occasional! v of the milder type studied m this 
chapter. Such m\stic pains aic of two sorts, positive and nega- 
tive The negative kind is the milder of the two and is due 
simply to the fact that the individual has, perhaps, overempha- 
sized the importance of religions joy, or at any rate wishes for 
and expects its return at a tune when, for some unknown reason, 
it cannot come For, as we shall sec, religious emotion of 
this kind IS not at the beck and c.ill of anv one It is impossible 
to remain ever “ on the heights,” and the person who expects 
to do so will experience and perhaps grieve over what the 
greater mystics know as periods of “ dryness.” This state of 
things 18 well depicted by Thomas J Kempis, who knows both 

*0 “ Clonfessions,” X, 40 
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what the experience is and how it should be treated “ My son, 
thou art not able always to persist in the higher pitch of contem- 
plation, but thou must needs sometimes by reason of original 
corruption descend to inferior things, and bear the burden ofj 
this corruptible life, though against thy will and with wean-] 
someness . . It is expedient for thee, then, to flee to humble | 
and exterior works, and to refresh thyself with good actions , to ' 
expect with a firm confidence My coming and Heavenly visita- 
tion, to bear patiently thy banishment and the dryness of thy 
mind, till I shall again visit thee and set thee free from all 
anxieties ” 

The more positive sort of mvstie pain eonsists not merely in 
lacking the joyous sense of communion but in a rather intense 
feeling of being deserted by God and separated from Him 
This IS usually connected with a sense of sin and unworthiness 
and contrition, — some of thi* more intense pre-eonversioii phe- 
nomena belonging here God is still felt fin one sense at least) 
— that IS, He is not merely believed in — hut He is felt as far 
away or as separated from one bv a barrier The experience 
seems to be comparable to tliat of the mother who sees her child 
but cannot get to him nor take him in her arms, — or, better 
still, perhaps, it is like that of the child who sees his mother 
and longs for her embrace but cannot reach her So the mystic 
sometimes “wTcstles in praver” seeking m vain to regain the 
lost sense of peace and to escape the ache and hollowness of a 
life that longs for God and apprehends Him, yet cannot come 
to Him “As the hart panteth after the water brooks so 
panteth my soul after Thee; O God Mv soul thirsteth for God, 
for the living God , when shall T come and appear before 
God * My tears have been mv meat dav and night, while they 
continually say unto me Wliere is thv God ^ These things I 
remember and pour out my soul within me ’’ This is no in- 
tellectual assent to the proposition that God is far away, it is 
a genuinely mystic experience, an immediate sense of separa- 
tion from a Being who yet is felt as in some way present It 
belongs not to the theological but to the psychological category. 

These mystic 'pains do not come to alt the mystics. To bor- 

21 “ The Imitation of Christ,” III, 51 

22 Psalm 42, 1-4 
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row an expressive word from Professor James, they belong to 
the “ sick joul ” The “ healthy minded ” mystic knows little 
about them. Yet few of us are healthy minded or sick of soul 
all the time, and hence both the jovous and the painful types 
of emotion are to be found at least mcipiently in most intensely 
religious persons In fact with many people the two tend to 
induce and replace each other, according to the almost universal 
rhythmic law of human nature Moods and emotions are par- 
ticularly unstable things and are constantly swinging backward 
and forward in pendulum fa.shion So it comes about that the 
man whose interest and thought are largely centered on the re- 
ligious life often finds moments of intense religious joy giving 
place to periods of “ dryness,” and still more often does the 
sense of sin and separation from God driye him back into the 
experience of communion and the “ joy of the Lord ” 

But though the mystic life has its shadow as well as its sun- 
shine, it IS the latter which gives it its dominant tone, the 
joy of the Lord is much more typical of it. taken as a whole, 
than is the pain of separation And it is by the light and in 
the hope and memory of these moments of joyous communion 
that many a mystic lives What determines the return of these 
moments is a question that the mystic often asks himself And 
his usual conclusion is that m their more intense form they 
are in large measure beyond his control Something may in- 
deed be done to prepare oneself for them and to break down 
moral conditions which would inhibit their occurrence, but fas 
the very existence of the periods of “ dryness ” shows) beyond 
that the experience is not to be forced, — it bloweth where it list- 
eth. A number of conditions over which the individual has no 
control play a large part in determining the recurrence of the 
mystic state Prominent among these are age and health 
There is, to be sure, no narrow span of years that can be called 
the mystic age Yet the last years of adolescence seem more 
productive of the mystic state than either extreme youth or age. 
This IS due, of course, to the absence of the disturbing conditions 
of early adolescence and of the weakening effects of advanced 

years And while individuals vary greatly and no minute 

( 

** Some of the great saints have become ecstatic in childhood, accord- 
ing to the belief of the Catholic Church On this point Poulain, quoting 
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laws can te discovered which will hold for all, it seems clear 
that for any given individual there are certain conditions of 
health and of mental and bodily vigor which for him are best 
adapted to the mystic experience and largely influence it. 
These conditions vary, as I have said, with different individuals 
For some a condition of rather poor health seems to be most 
propitious “ Health draws us toward external objects,” says 
Maine de Biran, ‘‘ sickness leads us back to ourselves ” Even 
extreme sickness and the hour of death itself — especially if 
recognized as such by the subject — are often accompanied by 
the sense of presence For the more intense forms of this ex- 
perience, however, either a fair degree of health or the stimulus 
and excitement of a great hour seim to be requisite And for 
probably more than half of those who know the kind of mysti- 
cism dealt with in this chapter, health is a more suitable condi- 
tion than sickness, — for, otlier things being equal, intense emo- 
tion of any kind is most likelv to arise when bodily vigor is at its 
height And though health draus us toward external objects 
and away from self, it often is just the thought of self that 
most inhibits the enlargement of consciousness which the mystic 
experiences This explanation in fact is suggested by one of 
my respondents “ I feel the piescnce of God most intensely 
when feeling ‘fine’ — when out in the air, on a mountain, or 
bathing in the ocean at night To generalize, I think the feel- 
ing IS most intense when in the jiresence of something infinite 
enough to eliminate totally all thoughts of self or of finite 
things ” 

As this last quotation indicates, and as, in fact, every one 
knows, the influence of beautiful natural scenery, and of 
music or poetry, — of anything, in short, that tends to arouse' 
lesthetic emotion — is likely in religious persons to induce, in- 

from Ur Imbert, cites four who had their first ecstasy at four, four at 
SIX, one at seven, one at eleven, one at fourteen, one at eighteen, one 
at forty, and one (St Teresa) at forty three The ecstasy of a child 
of four or six years is, however, something which may well be questioned 
And of course even if we accept these hgures at their face value there is 
nothing in them inconsistent with the view expressed above that the 
mystic life is at its highest in late adolescence, for the precocious mystic 
usually continues his mjsticism through the rest of his days 

Maine de Biran, Sa Vie e’l ses Pensdes,” edited by Naville (Pans, 
Didier 1874), p 7 
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directly, religious emotion. For many there is almost no line 
between the aesthetic and the religious, for others the emotion 
simply shifts its center, the idea of the divine forcing its way 
into the mind and the feeling elements which were already pres- 
ent simply crystallizing about it “ I have experienced God’s 
presence,” writes one of mv respondents, “ and by that I mean 
that in a state of contemplation or under the influence of music 
or of superb natiiial scenery I have been lifted out of myself in 
a state of pure and ecstatic ]ov Not one of oblivion to the 
external world, hut where it receded into the background of 
consciousness or fell into liarinoiiv with my feeling state and 
became a unified [lart of it ” Maine de Biran writes thus in 
his Journal “ Ma\ 17, 1.S15 I felt this evening in a lonely 
walk, with wondertul weather, momentary flashes of that 
ineffable delight which siams to snatch us completely away 
from all that is earthly and to give us a fore-taste of heaven 
The verdure had a new freshness and was glorified with the 
last rays of the setting sun , all the obiects were animated with 
a soft luster, the trees gciitlv waved their inaiestic tops . 
Over all the impressions and the vague and varied images that 
rose from the presence of the obic'cts and from my feelings, 
there hovered that sense of the infinite which sometimes trans- 
ports us toward a world superior to phenomena, toward that 
world of realities which is in touch with God, the first and sole 
reality It seems that in this condition, where all the external 
and internal sensations are calm and ]oyous, there is a peculiar 
sentiment adajited to cel(>stial things and which is destined, per- 
haps, some dav to develop, when the soul shall have quitted its 
mortal vesture ” 

Thus for many a mystic the joy of nature and the joy of the 
Lord are hardly distinguishable, and neithei one would be com- 
plete without the other Of course this would not hold of all 
The mystic brotherhood may be divided into two bands on the 
basis of their delight in the beautiful or their lack of it , 
the followers of Francis of Assisi, and the followers of 
Thomas a Kempis we might call them But every mystic who 
finds and approves of delight in this good world is likely to re- 
gard the experience as a very pant of his religion “ Your 

36 Op Clt , p 171 
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enjoyment of the world,” writes Thomas Traherne, “ is never 
right till every morning yon awake in Heaven , see yourself in 
your Father’s Palace, and look upon the skies, the earth, and 
the air as Celestial J oys , having such a reverend esteem of all, 
as if you were aracng the Angels You never enjoy the 

world aright till the Sea itself floweth in your veins, till you 
are clothed with the heavens and crowned with the stars ” 

When both outer and inner conditions are favorable the joy- 
ous sense of the presence of the divine often comes quite un- 
sought and unexpected, with a spontaneity and suddenness that 
at times almost astound the subject of it The following some- 
what lengthy response will illustrate both this and several other 
of the conditions already referred to 

“ It is always hard to analire our deepest experiences and 
put the result into words which cannot be misunderstood 
Some day when I am busv at work a dear friend enter« the 
room without my hearing the footstep Before I am aware 
that any physical sense has registered an impression and while 
my friend is still out of my range of vision, hei personality 
breaks into my consciousness Perhaps this may illustrate very 
faintly the feeling of God’s presence that has sometimes come. 
It was in this way that He came after the dark two years 
T^ please those dear to me, I had finally gone to church one 
day It was a little country church with none of the modem 
accessories to worship Dr A J Gordon preached that day, 
but no word of the sermon helped at all, for ‘ my heart was hot 
within me ’ in rebellion against what I conceived to be the ex- 
isting order of things Mrs Gordon, a stranger to me that 
day had the Sunday school class into which 1 felt obliged to 
go The words of the Scripture lesson came to me with a good 
deal of force, I suppose because I had not seen them for so 
long, but I do not remember paying much attention to the ex- 
planation When the class went, Mrs Gordon detained me to 
ask two or three questions I must have given very vague 
and unsatisfactory answers, for I certainly would not then have 
told anyone what I was thinking, although I wanted the truth 
more than anything else in the world At last she knelt beside 

28 “ Centuries of Meditation,”* I, 28 and 29 ( Edited and published by 

Bertram Dobell, London, 1908 ) 
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me and began to pray I remember thinking it all something 
of a bore, but staying because I did not want to be discourteous. 
I cannot now remember one word of the prayer, and do not 
think I could even then have had a very distinct idea of what 
she was saying, hecause it all seemed to have very little to do 
with me, but in the midst of it there came an overwhelming 
sense of a Presence infinitely pure and true and tender, a pres- 
ence that broke through all preconceived notions and revealed 
itself to my consciousness in such beauty and power that after 
more than twenty-five years it seems to me the one real thing 
in my whole life There was no physical manifestation or 
physical sensation 1 was simply a soul in the presence of the 
Soul of souls I made no sign and spoke no word of this to 
Mrs Gordon, but said good-hv and went my way, nor have I 
ever before attempted to put the I'xperiencc into words, yet it 
has been the strongest influence of my whole life 

“ This IS not, however, the only time I have felt sure of IIis 
presence, but the definiteness of the impression varies under 
different conditions And indeed all my impressions vary 
greatly m distinctness according to the state of my physical 
health and the urgency of other matters occupying niv mind at 
the time Even the impression of the presence of a person 
known to be m the room vanes in this way Sometimes, then, 
when I am away on the lulls or in the woods alone, God seems 
very near , yet even then there is not the sense of physical near- 
ness, but of something closer, something that goes deeper and 
means more It is then that my soul goes out to Him most 
fully, and that I am nearest to freedom from the limitations of 
time and space and matter, nearest to gaming a true sense 
of relative values, nearest to knowing what things are real and 
lasting I do not then arrive at conclusions through any process 
of reasoning, — I simply know for the time ” 

Any emotion which like the aesthetic is free from self tends 
in religious persons to lead into religious emotion and get it- 
self interpreted in religious terms And for a somewhat simi- 
lar reason sorrow and despair often tend in the same direction. 
Here, to be sure, the self is not forgotten, as is the case m 
aesthetic delight, but it is negated, defeated, overwhelmed , The 
man can no longer trust m his own strength nor in the various 



MILDER FORM OF MYSTIC EXPERIEISTCE 359 


£nite sources of help on which he had usually relied , yet trust 
he_ml«^ Help must come from somewhere — the instinct for 
life demands it And so the despairing soul turns to what it 
hopes may be an infinite source of help Sometimes it fails to 
find help there too But if the sufferer has a natural tendency 
toward mysticism, help is pretty sure to come in the sense of 
the presence and love of the Divine, and in a new trust that 
somehow all is well In another place I have quoted the 
words of one of my respondents who writes thus “ I shall 
never forget the feeling of the presence of God with me on that 
night when all alone in a stranger’s house on the hill I worked 
over my precious cliihl, realizing as I worki'd that I could not 
save his life and that nothing could I could almost hear the 
words, ‘ When thou passcst through the waters 1 will be with 
thee,’ — and in the dreadful loneliness and anxiety and grief 
there came a wonderful peace and a feeling of God’s presence 
that I am very certain of ” 

The influences mentioned thus far which condition the com- 
ing of the mystic sense are largely beyond the control of the m- 
dividual’s will But while it is true that this experience corneth 
where and when it listeth and can neyer be forced, there are still 
several things within one’s power which tend to bring about posi- 
tively a favorable mental condition or to inhibit antagonistic 
tendencies One of these modes of “ waiting on the Lord ” 
commonly urged and tested bv mt sties of many centuiies is the 
practice of solitude and silence “ Seek a convenient time to 
retire into thyself,” says Thomas a Kempis, “ and meditate 
often upon God’s loving kindness He that intends to at- 

tain to the more inward and spuitiial things of religion must 
with Jesus depart from the multitude and press of the people. 

In silence and in stillness a religious soul advantageth her- 
self and leameth the mysteries of the Holy Scripture There 
she findeth rivers of tears, wherein she may every night wash 
and cleanse herself, that she may be so much the more 
familiar with her Creator, by how much the farther off she 
hveth from all worldly disquiet Whoso, therefore, withdraw- 
eth himself from his acquaintance and friends, God will draw 
near unto him with His hoK Angels ” 

“ The Psychology of Religious Belief/* p 250 
2® “ The Imitation of Christ,” I, 20 
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“ The inward silence and stillness,” writes Miss Stephen, 
“ for the sake of which we value and practice outward silence 
18 a very different thing from vacancy It is rather the 
quiescence of a perfectly ordered fullness — a leaving behind 
of hurrying outward thoughts and an entering into the region 
of central calm And let us remember that it is a condition 
to be resolutely sought for, not a merely passive state into which 
we may lapse at will Tn seeking to be still, the first step of 
necessity is to exclude all disturbances and commotion from 
without , but this IS not all, there are inward disturbances and 
commotions to be subdued with a strong hand There is a 
natural impulse to flv from the presence of God to a multitude 
of distractions, which we must resolutely control if we would 
taste the blessedness of conscious nearness to Him I believe 
it often IS the case that the wav to achieve this resolute self- 
control IS through thought — through a deliberate act of at- 
tention to our own highest conceptions of the nature and the 
will of Him with Whom we have to do ” 

In similar vein the abbe Lejeune, in his “ Introduction a 
la Vie Mystique,” urges on those who would cultivate the mystic 
life, the regular practice of prayer and the attempt to realize 
constantly the presence of God — “ to see Him by the eye of 
faith ” alwa} s present, or better still to feel Him always within 
one One may go about one’s work thinking of other things 
and actively engaged , yet the thought of God’s presence may 
be continually in the background on one’s mind guiding one’s 
impulses and coloring one’s feelings But though this is quite 
possible — at least for many people — let no one think it an 
easy matter It goeth not forth save by fasting and prayer, — 
to gam this constant sense of the indwelling of God one must 
go through a course of careful self-trammg It can no more 
be attained without preliminary effort than can skill in piano 
playing or the ability constantly to see double images Like 
any other mental habit it must be cultivated in accordance with 
the regular laws of the mind, and this cultivation requires 
both effort and persistence 

In addition to silence and meditation, repentance and con- 

2» Op cit , p 65 €, 

80 Op cit , Chaps II and III 

SI Cf Lejeune, op cit , pp 83-90 
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trition and effort for moral purity should also be mentioned as 
means frequently used by the more determined mystics for 
bringing themselves into the desired mental state “ Give thy- 
self to compunction of heart,” says Thomas a Kempis, “ and 
thou shalt gam much devotion thereby ” As sin in any form 
18 (at least while being indulged in) extremely antagonistic 
to the religious mood, the struggle against it is a prime re- 
quisite. Prayer, religious music, and reading from the Bible 
and devotional literature are also found helpful for gaming and 
retaining the “ joy of the Lord ” Several of these means are 
illustrated m the following account from one of my re -pendents 
of the way she sought to regain and keep her new-found ex- 
perience of inner happiness — “I think 1 was just thirteen 
when one night for a moment there came a feeling of great 
peace or rest. I almost held my breath, hoping to keep it, 
but it was gone, and left only the memory, which became an 
ideal for whose realization I began to hope and work . It 
may have been Miss Ilavergal’s word about ‘the permanence 
of the joy of the Lord ’ that gave me the assurance that such 
a feeling of peace ought to be constant instead of coming m 
flashes It came to me only m that last way at first and I could 
not find a cause that would always produce them, and yet I 
remember feeling that they must be governed by some law, 
and that if I could only find that law 1 could reproduce them 
at will. . . One day I found m an old commentary a descrip- 

tion of my experience, and it gave me as its cause absolute 
obedience to God. I had already felt that study of His Word 
and prayer had a great deal to do with the coming of the 
peace. . . Gradually by spending some time alone each day 

the experiences became longer and perhaps less intense They 
were best expressed by the word peace, and I began to know that 
I might always have the feeling if I would instantly do the 
right as I saw it and would save time for quiet study I found 
that when actual necessity interfered with that, the peace 
would not go, but carelessness would always dnve it away.”®* 
It will be noticed that as the “ peace ” came more and more 
under the control of my respondent’s will, it changed in type, 


«a “ Imitation,” I, 21 » 

“s Quoted in my “ Psychology of Religious Belief,” pp 225-26 
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' becoming “ longer and perhaps less intense ” The more intense 
experience is probably never at the individual’s command. But 
the constant peace, the certainty that God is near, that under- 
neath are the everlasting arms, and that one’s life is under His 
continued guidance, — this is for many men and women an ac- 
tuality, conditioned only upon their following the moral guid- 
ance which their conscumees gne, and keeping their ears always 
open for the divine voice Bj living as though God were pres- 
ent they have and keep the constant assurance that He is present 

This mild and constant sense of the Divine is consistent with 
great activity and can abide with many people through a large 
part of the working day The ability to retain it while think- 
ing intently on other things will of course vary with the indi- 
vidual One of the chuT wavs in which individual minds 
differ IS in the relative amount and importance of the fringe 
region With the extreme rationalistic type whose thought is 
always clear and for whom everything has its definite and neat 
place, the margin is very narrow and has but little mfinence 
The opposite type of mind has less power of concentration and 
i a correspondingly broader field, running out into a wide back- 
ground The former of thes(> tvpes seldom piodnces mystics, 
and for it the business of life will, at least during the working 
day, crowd out the sense of the Divine The mind with the 
^ider margin, lioweier, will have room for both things at once 
Thus practical activity and the mystic sense jirove by no means 
incompatible 

So much for the milder form of mysticism In our next 
chapter we must attack the more difficult problem of the great 
mystics and their experience. 



CHAPTEE XVII 

THE “ MYSTICS ” ANI) THEIB METHODS 

In that g;reat foimtam-head ol mysticism, the Enneads, Plo- 
tinus writes of his own experience as follows 

“ Xow often I am roused from the body to my true self, and 
emerge from all else and enter mvself, and behold a marvelous 
beauty, and am partieulaily persuaded at the time that I be- 
long to a better sphere, and live a siipremelv good life, and 
become identical with the Godhead, and fast fixed therein at- 
tain its divine activity, having reached a plane above the whole 
intelligible realm, and then after tlu« sojourn m the Godhead 
I descend from the intelligible world to the plane ot discursive 
thought And after I have de'-eended I am at a loss to know 
how it IS that I have done so, and how my soul has entered 
into my bodv, in view of the fact th,it she ri'ally is as her inmost 
nature was revealed, and vet is in the bodv ” 

“ The soul has naturallv a love of Gcxl and desires to be 
united with Him In the liighei world we find the true 

Beloved with whom it is posMbh* lor us to unite ourselves when 
we have seized and held it, because it is not clothed with flesh 
and blood He who has beheld this Beloved knows the truth 
of what I say, how the soul then receives a new life when she 
has gone forth to it, and come to it and participated in it, so 
that in her new condition she knows that the giver of true 
life IS beside her and she needs nothing else Such a one 
knows also, however, that we must put all else away, and abide 
m the Beloved alone and become only it, strippifig off all else 
that wraps us about, and hence that we must hasten to come 
forth from the things of this world and be wroth at the bonds 
which bind us to them, to the end that we may embrace the 
Beloved with all our soul and have no part of us left with which 
we do not touch God It is possible for us even while here in 
the bodv to behold both J^im and ourselves in such wise as it 
IS lawful for us to see Ourselves we see illumined, full of the 

363 
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light of the intelligible, or rather as that very light itself, pure, 
without heaviness, upward rising Verily we see ourselves as 
made, nay, as being God Himself Then it is that we are 
kindled But when we sink to earth again we are, as it were, 
put out 

“ It IS a bold thing to say, but in the vision a man does not 
see, or if he sees he does not distinguish what he sees from 
himself nor fancy that there arc two — the seer and the seen. 
On the contrary it is by becoming as it were another than him- 
self, and by neither being himself nor belonging to himself that 
he attains the vision And having surrendered himself to it he 
becomes one with it, as the centers of two circles might coincide 
For these centers when they coincide become one, and when the 
circles are separated there are two centers again And it is in 
this sense that we too speak of a difference It follows that the 
vision IS hard to describe For how could a man report as some- 
thing different from himself that which at the time of his vision 
he did not see as different but as one with himself^ 

“ Now since in the vision there are not two, but the seer is 
made one with the seen, not as with something seen but as 
with something made one with himself, he who has been united 
with It may, if he remembers, keep by him some faint image 
of the divine Ho liimself was one (in the vision), with no 
distinctions within himself either as regarded himself or outer 
things There was no movement of any sort in him, nor was 
emotion or desire of any outer thing present in him after 
his ascent, no, nor any reason or any thought, nor was he him- 
self present to himself, if I mav so express it , but as wrapt and 
inspired he rested isolated in his unmoved and untroubled es- 
sence, inclining nowhere and not even reflecting upon himself, 
at rest in all lespeets, yea as if he had become rest itself Nor 
did he concern himself with the beautiful, but had passed be- 
yond beauty and had transcended the series of virtues as one 
might penetrate into the holy of holies, leaving behind in the 
temple the statues of the Gods And these he would not see 
again till he came out after having had the vision of what lay 
within and communion there with what was no statue or image 
but the divine itself — of which the ,statue8 were hut secondary 
images. Or perhaps his experience was not a vision but some 
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other kind of seeing, ecstasy and simplification and self-sur- 
render, a yearning to touch, and a rest and a thought centered 
upon being merged in the divine ” ‘ 

I have quoted this passage at length both because of its his- 
torical position and its influence upon the mystic tradition,* 
and also because it is m itself an admirable description of the 
mystic experience of the more intense sort , and thus puts be- 
fore us at the very outset a elassical example of the thing we 
are to study in this and the following chapters There is, of 
course, no hard and fast line separating the milder from the 
more intense forms of the mvstic experience, although the dis- 
tinction between the two is (as I have tried to show) a use- 
ful one The intense mysticism of the great saints is merely 
an extension of the kind of expenente studied in the last chap- 
ter All truly religious men love God after some fashion or 
other, and, as Jolv puts it, “the ‘ mvstie ’ pnr cxceUenre is a p/ 
man whose entire life is enveloped and penetrated by the love of 
God ” * “ The saint,” savs Father Tvrrell, “ differs from the 

ordinary Christian not in his mysticism hut in the degree of * 
Ins mysticism The difference is that between the seed and 

the flower But because there is real continuity and sameness 
of kind, the saint is intelligible to us m that which is the very 
essence of Ins sanctity ” ^ 

Yet although the transition from the experience of the or- 
dinary rplii>iniis man to that of the saint is gradual and involves 
no leap, it is convenient to make the distinction , and the dis- 
tinction becomes not only convenient hut essential to a real 
iinderstaiidnig of mvstieism when the experience of “ the mystic^ 
par excellence” is eained to its extreme — for then we are 

1 Quotwl from the fourth and sixth Itooks of the Fnneads in Bakev^ll’s 
"Source Book in Ancunt Philosophj ” (New York, Scribner’s 1907) 
pp 386, 389-92 • 

^ Plotinus’s description is obv’ouHlj based upon his own personal cxpe 
rience, and this experience seems to have been (so far, at least, as we 
can see) unmiluenced by imitation but quite spontaneous in its nature 
As such it set an example for all Neoplatonic mjsticism and served as a 
text for Neoplatonic ^vriters llirough ” Dionysius the Areopagite ” 
and Scotus Engena, his translator the torch was passed on into CHins- 
tianit^ , BO that Plotinus may in some sense be called the father of ChriS' 
tian mysticism 

8 “ Psychologic des Saints” (Paris, Gabolda 1908), p 43, 

* “ The Faith of the Millions ” (London, Longmans 1902), p 261 
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faced with a difference m degree so great as to become a posi- 
tive difference in kind The milder form of mysticism is 
^hared by a very large number of people and is quite possible 
though latent for a great many more As the experience be- 
comes more intense, however, it is found in constantly decreas- 
ing measure It is not for every one , and a somewhat uncom- 
mon disposition or temperament to start with is, for the more 
extreme forma of mysticism, quite essential This disposition 
18 in part the result of education but is chiefly congenital 
The religious mystic of the more intense type carries to an 
extreme two characteristics winch have often been noticed and 
pointed out not only lu the nnstic of the milder sort but m 
various kinds of non-religious niV'-ticism T refer to the mys- 
tic’s demand for immediacy and Ins love of the romantic For 
him the mediate, the merely reasoned, the conceptual and dis- 
cursive IS relatively valueless lie regards conceptual knowl- 
edge as over unsatisfyma: or meaningless, and immediate expe- 
rience as the only trustworthy guide and the only solid satis- 
faction " 

It is for him the only trustworth'^ guide because it is the only 
solid satisfaction And tins hriiigs us to the second of the two 
characteristics of the mystic to whioli T have referred The 
mystic 18 esseiitialh a romanticist I 5 v saying tins I mean that 
he exhibits in a large degree that confidence in emotion and 
imagination which are at the bottom of romanticism Ho is 

8 This clmracterifitic of the irivstu has lm*n frequently eNpounded, — 
perhaps best b\ I\o\(.e in “The World and the fndi\idiial,” Vol I, Lectures 
IV and V The attitude of the mvstic, with his Inve for immediacy, to- 
wards all sorts of discursive thouf;lit »iiul mere tonieptiial knowledge has 
seldom been better expressed than in Wall Whitman’s poem, 

“ When I heard the learn’d astronomer. 

When the proofs, th( figures were ranged in columns before me, 
When I was shown the (harts and diagrams, to add, dixide, and 
meabiire them, 

When I sitting heard the astronomer xvhere he lectured with much 
applause in the lecture room, 

How soon unaccountable I became tired and sick, 

Till rising and gliding out I wander’d off by m>self 
In the mjstical moist night air, and from time to time, 

Looked up in perfect silence at the stars ” 
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»fiiiallj_glfted with more intense feelings and more vivid imag- 
ina^^ than are most people, and as is natural the two run to- 
gether in most indistiuguishable fashion Not only are his feel- 
ings and imagmings intense but his eonfidence in them is 
usually considerable, and he often makes a deliberate effort to 
cultivate both ® Their intensity and his confidence in them 
mutually reinforce each other, and the result is what psj^dl- 
ogists call a “ circular process ” — his emotional life and his 
faith in it increasing with the years 

In the greatei religious mystics the emotional temperament 
common to mystics of every school expresses itself (paitly as a 
result of early training) in an intense love lor the Divine, the 
Perfect, the Absolute, conceived perhaps clearly', perhaps very 
vaguely This love felt by the mystic, with its accompanying 
aspiration, is of com sc a gradual growth Its starting point, 
savs Boutroiix, is a state of the soul which it is difficult to de- 
fine, but which i' characterired well enough by the Gciman 
word iS'c/iJiSMt/i/ It is a state of desire, vague, and disturbed, 
very leal, and liable to be veiv intense as a passion of the soul, 
V(“ry indeterminate, or rather very iiiexplicahlo, as regards both 
Its object and its cause It is an aspiration towards an un- 
known obiect, towards a good which the heait imperatively de- 
mands and wliieh tlic mind cannot conceive Such a state 
inav indeed he found in men of verv different characters, and 
mav hav(“ verv difteieiit degrees of signifieHnee In the mystic 
it IS profound and lasting, it woiks in the ^oul, which gradually 
forms for itself an idea of the object of its aspiration This 
levelation i.s not direct But, more or less suddenly, accord- 
ing to the individual expoiiciicc, the things amongst which we 
live, things about which vve thought we had formed stable judg- 
ments, appear to us in auotber ligbt The things that charmed 
us lose their color , the things we had admired s?em debased , 
our dearest affections tease to fill oui hearts The things of the 
world no longer hold us each of them now awakens in us 
the idea of its opposite In all the objects presented to our 
sight we see only the distortion, the empty image, wan and dead, 

® The spiritual exercises of Lovola, for example, and the systematic 
meditations of the Indian Yogii^ are scientific methods of cultivating both 
imagination and emotion 
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of the living idea perfect and definite, which sensible realities 
are powerless to express We conceive, as the supreme object 
of our desires, the infinite, the eternal, the perfect — God 
And reflecting upon the feeling which was the starting point of 
this conception, we can understand why the desire was tinged 
with disquiet, whv we could neither escape from this feeling nor 
satisfy it It was the still unconscious idea of an infinite 
object, which was creating an indefinable dissatisfaction in 
our consciousness with regard to the possession of all finite 
objects It is in the passing of this idea from the region of the 
unconscious to that of distinct consciousness that the first phase 
of mvstical development consists " ^ 

This love for God becomes at last an intense longing for 
union with God No bam(*r must be allowed to remain be- 
tween Uie soul and its Master, oneness with Him comes to he 
regarded as the supreme goal of all life and all effort The 
pleasant tone of the milder form of religious experience with 
which the mvstic began now fails to satisfy, or only intensifies 
hi0 thirst for deeper draughts of the Divine He leains from 
the Church or from older mi sties that actual union with God 
13 possible, and nothing short of that will now satisfy his eager 
love 

This love for God, though resulting in keen desire for union 
with Him for its own sake, is in moat respects essentially un- 
selfish The typical mvstic is filled with an almost fanatical 
moral earnestness As a rule he cherishes the ideal of service 
to God for its own sake, regardless of reward and blind to 
dangers, with the passionate erv, “ Tliough He slay me yet 
will I trust in Him ” fx'uba * has well pointed out that al- 
though the mystics seek the jovous experience of the ecstasy, it 
IS less for its own sake than Iweause they regard it as a means 
of advancement in the moral life and the service of God They 
love God and righteousness for their own sakes, not for the joy 
that comes from the love Their strenuous effort for holiness 
in themselves and in others is impulsive rather than delibera- 

I“la Psjchologie dll Ihsticisme” in the Revue Bleue for March 16, 
1902, and translated by Miss Crum for the International Journal of Bthios, 
XVIII, 182-195 

« “ Tendences Fondamentales des Mystiques Chretiens ” Revue Phtlo- 
Bophigue, LIV, 1-36 
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tive; they struggle against evil not in order to obtain some fu- 
ture joyous cdhdition 'Biit T)ecause (hey must. 

In addition to this emotional and moral ardor, which is char- 
acteristic of most of the Christian mystics, there is to he found 
m the more extreme cases, at least, a somewhat uncommon if 
not incipiently pathological condition of the nervous system, ^ 
which manifests itself sometimes in physical disturbances, 
sometimes in a tendency toward mental dissociation St 
Teresa, in many respects a very tvjucal mystic of the more ex- 
treme sort, was throughout her life in wretched health, and was 
subject to recurrent attacks of illness, all of which were evi- 
dently aiig-raented In her state of nervous instability * The 
same peculiar psycho-pluMial organization is apparent in most 
of the ecstatics The bodilv pathological conditions of the 
mystics yary considerably, and a careful study and comparison 
of them might proyc interesting “ They do not, however, 
bear upon our problem Much more important for our pur- 

» Her autobiography is full of mikIi things a'< the following “To dis- 
pose me toward the profe^'Sion whnh wan best for me the Lord sent me 
a great illness My health continued poor and T had great weakness 
as well as fever The change in m\ mannei of life and nourishment 
affected my health, mj weakntsu increasi-d and m\ heart trouble was ex- 
tremely great Ihus I passed the first \ear [in the (onvent] Mv illness 
was BO great that I was onh partly conscious miuh ttf the time and some 
times lost consciousneHS altogetln r Tn the month of August I was 
taken with a fainting ht which lasted four da\s without any return of 
consciouBnesB , and they were so sure I was dead that when I regained con 
sciousness 1 found on itiv exes the wax of the xandle which they had uaed 
to see if I were living “ Etc etc , etc 

le Cf , eg, Baron von Iliigcl’s account of St Catherine of Genoa — 
“Ihe Mystical Eleraent in Religion*" Part II See also his treatment of 
Ezekiel, St Paul and other mxstus, Vol II, pp 42-47 

nDuprat regards mjstuism as oiiginating from a sense of the mys- 
terious which comes with a phisical or psychological transformation of 
the self, and hence as haxmg alxvays a paychopathological origin “Dana 
toua nous trouxons comme point de depart, un trouble pro/Snd de la per- 
sonality * Troubles physiologiques, troubles de la connaissance des choses 
et des hommes, conscience vague de cea processus anormaux, voila dit, 
avec raison, M Revault d Allonnes, lea matfinauv du sentiment morbide 
du myatfere’ * II faut aller plus loin, voiBl lee causes du sentiment mys- 
tique pnmtHf II faut, done, pour que le sentiment mystique prenns 
naissance, qu’un d^sarroi psycho ph^aiologique aurvienne chez dea ^tres en 
voie d*intdgration mentale, en ^quilibre instable aurtout au point de vue 
de la conception du monde et d| ses relations avec le moi *’ “ Religiosity 
et Myaticisme,'* Revue Philosopnique. LXVIII, September, 1909, pp 276- 
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poses IS the mental state which is common to so many of the 
more extreme mystics 

It would be dangerous to attempt to generalize very far on 
the mental conditions of the mystics If any general statement 
could be found which would be exactly true of all the mystics 
it would probably have to lie so broad as to be quite unmstruc- 
tive. The majority, however, of the eedatte type of mystic 
do possess certain conUnon mental traits which it will be worth 
our while to examine If all mankind should be divided into 
two classes, the mystical and the non-mystical, one of the chief 
distinctions that could be made out between them would prob- 
'ably be based upon the relative importance of the margin and the 
Ifeenter of consciousness The non-mvstical type, as I pointed out 
lln the last chapter, seems, on the whole, to have a narrower mar- 
ginal region than has the mvstieal, and consequently in it the 
immediate object of attention is of greater relative importance 
In the mvstic ocstasv, to be sure, consciousness is narrowed to a 
small point, as we shall see, hut this nan owness of the conscious 
field 18 not the usual state of the mystic in his non-ecstatic con- 
dition In this latter state, (so far at least as I can make out) 
the marginal region is relatively broad and particularly influ- 
ential The working of his mind is largely guided by feiding 
and by ideas rising out of the fringe, while his non-mystieal 
brother lives a life, perhaps, of clearer thought, — passing rap- 
idly from one coneentiated field of attention to another, — or, 
it may be, merely a life of dull routine and customary action, 
in which the content of consciousness is determined almost en- 
tirely by sense impressions and habitual associations, unenliv- 

12 The more extremely palholognal cases merge, of course, into actual 
insanity, so that it would he hard to draw a clear line between patholog 
ical mysticism and mystical pathology Religious paranoia sometimes re 
suits in phenomena quite comparable to those of extreme mysticism Cf 
the following description of this variety of insanity from Kraft-Ebbing 
“ Sometimes feelings of the sinful body being permeated by the divine 
breath come into consciousness, and in these states remove the individual 
from earthly interests and cares A feeling of beatitude invades the pa 
tient as if the Holy Ghost had come over them , in women at the same time 
there is verj frequently sexual excitement even with feelings of coitus, 
which find their expression later in delusions of immaculate conception 
In these states of ecstasy cataleptiform symptoms may occur” (p ^04) 

“ Text Book of Insanity ” (Philadelphia, llavis 1904) 
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ened by any of the surprises that oome from the products of the 
marginal region 

This breadth of consciousness, which is characteristic of mys- 
ticism of both the mild and the intense kind, is sometimes asso- 
ciated, especially among intense natures, with a painful lack 
oi inner unity and a great longing for it To he sure we all 
lack perfect unity and we sometimes long for it — this is a 
characteristic of the nioial struggle everywhere But in the 
individual of mystic tendmicies it is more pronounced than m 
the relatively simpler and more concentrated type of mind 
Hegel finds in it one of the leading characteristics of the awak- 
ening religious consciousness '•* In another connection we saw 
it illustrated in a man so fai removed from the extreme form 
of mysticism as Maine dc Biran And in those individuals 
who are destined to hi'come ecstatics this lack of unity is often 
very pronounced aud is sometimes described as a state of dis- 
traction MurisuT, although misleading if his descriptions are 
taken to apply to the oidinarv forms of mysticism, gives a fairly 
accurate idea of the mental state ot the more extreme type, writ- 
ing of it as follows 

“ It 18 an exaggerated state of incoherence and instability, a 
perpetual conflict of psvchic elements which never succeed in 
getting into harmony Hence comes a fi'oling of malaise and 
a coiistantlv growing disire to ^oin oiu'splf to a superhuman 
power capable of assuring one, in place of external protection 
and material advantages, repose, inner peace, deliverance 

Connected with this state of distraction, and perhaps only 
an ontgrow'tli or exaggeration of it, is a tendency in the more 
extreme ecstatics toward mental dissociation It can hardly 
he doubted that many of the mystics have been at least ineipi- 
ently hysteric Either the marginal region or the subconscious 
or unconscious processes have so developed as to /unction in 
part independently of the normal center of consciousness and 
hence give the mvstic the impression of an external power which 
he cannot recognize as in an\ sense Ins own The extreme con- 
dition, however, of a split-off consciousness is by no means uni- 

“ Die PMnomeiiologie des Oeistes,” IV, B 

*‘1/68 Maladies du Sentiinent«Religieux ” (Paris, Alf*an 1903), p 20. 
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versa] with the mystics, and it is, in my opinion, an absurd 
exaggeration to identify mysticism (even of the more intense 
type) as Murisier and Duprat seem to do, with a dismtegration 
of the personality If the temptation of the theologian is to 
interpret mysticism as a supernatural phenomenon, the tempta- 
tion of the psychologist (no less strong and no less dangerous) 
is to be over-influenced in his interpretation by the charms of 
the pathological 

The antecedent physical and mental conditions which I have 
sketched may be sufficient to produce quite spontaneously some 
of the more intense mystical phenomena But whether they do 
so or not, the nivstic who longs for a more intimate sense of the 
divine usually takes all the means in his power to cultivate and 
deepen the experience Various methods for the cultivation of 
the mystic life have been diwised and practiced by individuals 
of various religions, in many lands and in as many centuries 
In spite of their separation in time and place, however, and their 
independence of each other, thes(> methods are strikingly similar 
the world over, although the similarity can hardly be called 
surprising, since it is based on the common laws of the human 
mind It must not be supposi'd that these methods can by 
themselves assure the result desired The Christian mystics 
and the systematic writers upon mysticism constantly protest 
that the means taken In the individual, no matter how carefully 
planned and exactly earned out, can never make the attainment 
of the goal a certainty There is always an incalculable ele- 
ment to be reckoned with, say the Catholic writers, a super- 
natural and direct gift of God, — which mav be interpreted to 
mean some obscure but important psychical conditions which 
he too deep to be induced bv any methods as yet devised 
These particular conditions are connected with those larger 
and more obscure general conditions yvhich we call tempera- 
ment and mood It is not every one that can become a mystic, 
nor can the genuine mystic always force his moods. Yet, given 
an individual of the projx»r temperament, the methods approved 
by the long mystic tradition for training the moods may, if 
patiently practiced, result in the production of the desired men- 

i5Cf Elbe! “La Mystique Divine” qPariB, Poussielgue 1895), Vol 
I, pp 18 and 19, Lejeune, “Introduction a la Vie Mystique,” p 2 
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tal state, and may even be one of the conditions sine qua non 
of its production For the methods in question may well he 
termed ways of training one’s moods, of inliibiting some and 
cultivating others , — lu short, they are essentially cases of ap- 
plied psychology Protestant mysticism, which is of a very 
amateur sort, is often, indeed, unwilling to admit the propriety 
of applying psychology to the culture of the leligious life, and 
would feel half ashamed to admit that it made use of any 
psychological methods in the production of its desired ends 
And indeed when psychological methods are used to coerce the 
mind, to bring about a species of self-decejition, to tiaiisform 
the thinking man into the hypnotic subject and substitute emo- 
tion for volition and sentiment for morality, then one may well 
oppose and fear them Yet it must be remembered that at 
least one of the fnost important goals aimed at by religion and 
morality alike is, from the psychological point of view, a '■tale 
of mind , and that states of mind follow psychological laws and 
are brought about by psychological means If the means used 
have no accompanying evil etfeets such as weakening the will 
or clouding the intellect, there is no good reason why they 
should be feared Pixitestantism m fact makes use of them 
constantly, though not always consciously, systematically, or 
wisely Ivonian Catholicism, i n the otlier hand, recognises 
plainly that psychological nu'aiis are requisite for bringing 
about psychological ctiects, and lienee applies frankly and care- 
fully and, one might almost sav, seieiiliheally, all the knowledge 
of the human mind winch her long experience has gathered. 
The mysticism oi India and of the Subs is naively open in its 
apjilication of psychological methods for bringing about the de- 
sired mental conditions 

There is much in common bet ween the methods used by the 
mystiea o f wtigf» yer creed the world o ver The religious en- 
thusiast who wishes for the more intense form of the mystical 
experience usually begins with the methods described in the 
last chapter and carries them on consistently until he has felt 
to the full the milder form of mvsticism From reading the 
descriptions of former mystics, however, he knows that what 
he has thus far experienced i| pale and cold compared with their 
ecstasies, and he enters, therefore, upon a more systematic self- 



374 


THE RELIGIOUS CONSCIOUSNESS 


training T^a course of training, as outlined by the long tra- 
dition of Christian mystics, consists of two parts or stages, one 
negative, the other positive The negative part is technically 
knoVra as the “ purgative ” stage, while the positive part js 
called the “ meditative ” or “ illuminative ” stage The nega- 
tive part of the training is foi the sake of the positive part, 
hence is prior to it logically, though not necessarily so in point 
of time The purgative and meditative “ stages ” thus are to 
a great extent contemporaneous, although for purposes of ex- 
position it IS invariably found expedient to treat of the negative 
methods or the purgative stage first 

The simplest and most obvious form of the negative method. 

These two are rogularH regarded as the first and second steps of the 
mystic life, the third or *‘uniti\e” stage lieing the goal at which the 
others aim This threefold diMSion is the authoritative view of Cath 
olic mysticism Cf Suarer “ Dit-tinguere solent mystici theologi trea 
viaa, purgativam, illuminatnam, et unitavam” Cf also Scaramelh 
“ Nel cammino della perfezione si \a per tre Me al termine della nostra 
celeste patna, la prima ddla quali chiamasi purgativa, la seconda illu 
minativa, e la ter/a unitivu, distin/ione gm^ta e convenevole ammessa 
da tutti gli Sentton ascetui e Dottori mistici, che senza grave temerita 
non pu^l disapprovarsi ” Quoted In Ribet op tit, Vol I, p 17. notes 
2 and 3 The author of the Theologia Germanica’’ accepts the same 
thiee traditional stages as the mote typically Catholic mystics See Miss 
Winkworth’s tranhlation. Chapter XTV The “ illuminative ” and " uni 
tive” stages, howe'ver, arc not ttlwa>s interpreted in the same way The 
“illuminative” stage is often taken to cover both the meditative part of 
the preparatory course and also the ecstatic experience, while the term 
*‘umtive” stage is sometimes used to mean only what I shall refer to 
(following Delacroix) as the “mvstic life” This, for example, is Miss 
Underhill’s usage She, how^evei, interpolates a new and distinct stage 
between the “illuminative ’ and the “ unitive,” namely the “Dark Night 
of tliH Soul” See her “Mysticism ” (London, Methuen pp 205- 

07, and ‘ The Mvstic Wav” (Tjondon, Dent 1913), pp 52-35 Delacroix 
has a somewhat similar four fold division, though more truly psycho 
logical in character, “ fitudes d’Histoire et de Ps^chologie du Mysticisme” 
(Pans, Alcan 1908), p 346 Bontroux makeb five stages (see the Revue 
Bleu for March 15, 1902, p 7) Professor Jones and Mrs Herman have 
very sensibly protested against taking any of these systematizations too 
seriously, all of them are partial and most of them conventional, none 
are capable of universal application or based upon any really general 
psychological principle See Jones, “Mysticism in Present Day Reli- 
gion” (Harvard Theological Review for April, 1915, especially pp 163- 
65) , and Herman, “The Meaning and Value of Mysticism” (Boston, Pil- 
grim Press 1915), pp JJ, 40, 162-OJ Miss U^nderhill’s attempt to fit 
the religious development of Jesus, Paul, and John into her four-fold 
division 18 clever rather than persuasive (See “The Mystic Way,” Chap- 
ters II, III, and IV ) 
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and in fact the very beginning and presupposition of all the 
rest, IS common-place negative morality. Moral purity is the 
necessary condition of the mystic life. The soul that is filled 
with the love of sin will have no room for the love of God The 
mind that is burning with hot lusts, that is the prey of tempestu- 
ous passions and worldly desires of any kind, can never give to 
the thought of God that quiet contemplation which is the con- 
dition and the beginning of “ God’s presence ” — “ Dien sensible 
au coeur ” “ He that committeth sin is the servant of sin ” 

— and no man can serv’e two masters 

But moral purity of the ordinary kind is not sufficient for 
him who aspires to an extraordinary mystic life The fiesh 
lusteth against the spirit and the spirit against the flesh, and 
in this deadly conflict it will not do for him who aims at com- 
plete masterv to remain merely upon the delensive The war 
must be carried into the enemy’s country One must not only 
resist the encroachments of the old Adam, one must crucify 
the flesh with the affections and lusts The mind must be freed 
from the interiuptions and distractions of the body at any cosU 
Hence the common expedient of what is known as “ mortifica- 
tion ” or asceticism 

The aim of asceticism is not ultimately negative, nor is it 
based upon an essentially pessimistic view of human nature. 
It would tame or even destroy certain normal human impulses, 
but only for the sake of the moral and spiritual freedom which 
it prizes higher than tJio tilings it sacrifices Much in human 
nature it regards as evil, but the spiritual part of man is, for 
it, supremely good, and the life of the spirit supremely worth 
while The view of human nature which it usually implies 
13 thus patent, — namely the dualistic view so generally held 
in ancient India and during the Christian Middle Ages when 
the tradition of Catholic mysticism was formed * This view re- 
gards soul and body as distinct “ substances ” joined together 
temporarily in rather external fashion, and carrying on constant 
warfare with each other In a larger sense, however, asceti- 

IT Pag^l’s definition of mysticism 

IS Cf Lejeune, “Introduction ^ la Vie Mystique,” p 188 “Pour bien 
comprer dre 1o ph^ndznene auquel il est fait ici allusion, il faut se rappeler 
qu’il y i chez I’liomme deux subAances, qui ne se ressemblent ni par Icur 
nature, ni par leur fonctions Qui ne cono&it les noma consaerSs par 
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ciBtn transcends any particular theory and is confined to no one 
class such as the mystics It is, in fact, the efiort of the earnest 
soul to repress and destroy all that militates against the spir- 
itual life It IS the expression of the conviction common alike 
to Hinduism, Buddhism, and Christianity, that the lesser self 
must die if the larger self is to live It is voiced in the teach- 
ings of Gautama and of all of Ins disciples, whether Hinayana 
or Mahayana, who have grasped most fully the spirit of their 
master It looms large in the ITpanishads and the Gita, in the 
words of mediaeval seers like IShankara and Kabir, and modern 
Hindu teachers like Bam Mohun Roy and Ramakrishna It 
was at the heart of the teachings of Jesus, and is echoed in such 
typically Christian books as the Imitation of Christ, the Theo- 
logia Germanica, and the sermons of Taiiler The necessity 
of denying and crucifying the smaller self appears in fact to 
he one of the two or three fundamental insights upon which all 
the more deeplv spiritual religions are agreed. This under- 
stood, asceticism is a niuch larger thing than mvsticism But 
the mystics as a class have liad a quicker sense of its value than 
others could attain, and liave tried to apply it with a system, a 
courage, and at times a rash fanaticism at which the rest of 
the religious world has been able only to gasp 

It would, however, be a mistake to say that asceticism as 
practiced by the ni\ sties is entiielv based even upon a general 
conviction As Mrs Herman and M Pacheu point out, 
one great force in the sidt-inflicted pains of the Christian saints 
was their intense and niireaaoiiing longing to suffer with Christ, 
and one might add, their desiie to show thereby their love for 
Him Various other motives have doubtless also been at work 


I’usage pour expnmer cette duality et cette opposition? C’eat la chair et 
1 esprit ^ tfs deux sulmlanies bien qu’iinies pour former le lompose 
humain, n’ont pas cependant les mf-mes aspirations et ne donnent pas 
naiseance aux m6ines aurres” etc, etc The Yogins of India also based 
their ascetic practices m part on a dualistit psychology, distinguishing 
sharply between the piirushn or soul and those “ conformations ” of qualities 
which are really due to our ignorance and illusion 

i» “ The Meaning and Value of Mysticism.” pp 182-86 
JO “L’Espenence Mystique et I’ActniM Subconsciente ” (Paris Perrtn 
IBIf), p 20Tf The ascetic practices prompted by love he distinguishes 
from moral mysticism as “ I’asc^tmme i^vstique” ’ 

=1 This has been common to manv mystics, but is perhaps most notable 
among the Jansenists Cf St Cj res’ “ Pascal,” pp 243-44 
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In fact asceticism has to a considerable extent been built up by 
a process of trial and error, and its long retention by the mystics 
of Christendom and India and Islam is explicable only by the 
fact that it has produced the results desired. 

The great aim of mortification is freedom — freedom from 
the things of this world and the distractions of the body Hence 
the constant use of methods calculated to produce indifference 
The Buddhist who seriously seeks sahatioii must cut all the 
ties of family and friendship and worldly possession and either 
live with a band of monks or “ wander alone like a rhinoceros ” 
“ The sensual pleasures which are various, sweet, and charm- 
ing, under their different shapes agitate the mind , seeing the 
misery originating in sensual pleasures, let one wander alone 
like a rhinoceros Haring left son and wife, father and 
mother, wealth and com and relatives, the different objects of 
desire, let one wander alone like a rhinoceros” The great 
aim of the Buddhist training is thus to kill out desire and de- 
pendence upon it And in similar vein Krishna, in the Bhaga- 
vad Gita, holds up as the ideal lor mutation him “who being 
without attachments anywhere, feels no exultation and no aver- 
sion on encountering the various agreeable and disagreeable 
tilings of this woild”, “ who is self-contained, to whom a sod 
and a stone and gold are alike, to wiiom censure and praise of 
himself are alike; who is alike toward friends and foes ” 
Probabl}' no religious sect has earned out this kind of training 

Perhaps the most obvious inelliotl for protectin^f tlie pouI against the 
distractions of the body and the assaults of the woiId is to keep a strict 
watch upon its portals, the senses Hence ‘the mortification of the senses 
18 the chief part of bodilv mortifiiation ” (Le^enne op nt , p 210 ) The 
books of direction to the \oung mvKtic are full of exhortations to avoid 
falling under the power of anv of the senses Aharer de Paz takes up 
each sense special!) and points out in detail the dangers to which it ex- 
poses the soul In tlie case of sight and hearing, these we evident enough, 
but taste too is a great danger, and so is e\ en the sense of odor “ Among 
the foods which are offered jou, choose those which moat mortify your 
taste” “Eat in such a way as not to be altogether given over to your 
action, but be attentive to a pious thought or to a book which is being 
read to jou” Even perfun es should be avoided (Alvarez de Paz, “ De 
Exterminations Mali et Promotione Bom,” — Lugduni, 1013 — Liber II, 
Pars IX, Cap II ) 

Sutta Nipata SEE Vol X. Part II, pp 8 and 9 

2*Bhagavad Gita, II, 70, an^ XIV, 21 S B E Vol VIII, Part II, 
pp 50 and 110 
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in self-control through self-denial with such nicety of detail as 
have the Jamas Of the twelve vows taken by every monk and 
by every earnest layman, seven deal with the limitation of desire 
in all sorts of things, little and big^® In this way the Jama 
seeks to free himsidf from the imperious cravings of the flesh 
and from the domination of a world of things 

The Catholic Church in its encouragement of the monastic 
life has sought and cultivated this same freedom from the dom- 
ination of the world But one can cultivate it without actually 
leaving the world behind him, and even when still surrounded 
by the distractions of six letv The systematic refusal to take 
delight in the good things, little and big, which one still re- 
tains IS a refinement of asceticism which the Buddhist Bhikkhu 
never seems to have thought of It is, nevertheless, say the 
Catholic wiiters, one of the best methods for gaming true and 
lasting independence of spirit To deny oneself good things 
to eat IS a crude (though for beginners often a necessary) form 
of asceticism, to eat what one likes but to take no pleasure in 
it is, when it can be done, a much more useful means, for it not 
only leayes the desire unsatisfied but tends to root it out alto- 
gether It is particularly in connection with little things that 
one may cultivate this indifference to the woild, foi, as St 
Dorotheas savs, little things present opportunities for vic- 
tory over self at everv moment The following illustrations are 
suggested by the saint pist referred to “You take a walk 
and curiositv makes vou desire to look at something, you re- 
sist the desire and turn your eyes away You feel an impulse 
to take part m a conversation coneerning unimportant things; 
vou impose silence on yourself and go your way The thought 
comes to >ou of going to your cook and telling him to prepare 
your dinner, you don’t go You see an ob]ect and are filled 
with desire to ask who hronght it, vou do nothing and keep 
quiet By mortifying yoiirsi-lf in little things vou contract the 
habit of mortifying vourself m all things, and whatever hap- 
pens to you, you are just as satisfied as if it had happened as 
vou wislied Thus you see how useful these little things are to 

s" For details see Mrs Stevenson’s “ The Heart of JamiBm,” pp 209-21 
and l(lfr-68 e • re . 
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your perfection and how they aid you in controlling your 
will ” 

For the control of the will is, after all, the chief thing, i 
Nothing more impedes the spiritual life than self-will — hence 
the value of constant self-denial as a means of mortification 
And the most important method devised by the Catholic Church 
for the ceaseless denial of self and the humbling of the will con- 
sists in “ the three virtues of the religious life,” — poverty, 
chastity, obedience. The vow of perpetual poverty cuts all 
the bonds that make one subject to material things, forbidding, 
as it does, not merely legal possession but any form of attach- 
ment to the things of the world If a monk, for instance, finds 
himself becoming fond of a particular book he must get rid of 
it. He must not even take delight in the possessions of his or- 
der The vow of perpetual chastity, which aims at purity of 
thought as well as of action, seeks to free one from all domin- 
ance of passion by renouncing once and for all every possibility 
of sexual satisfaction and training the mind and even the sense 
organs to avoid every slightest suggestions that might furnish 
fuel to the natural instinct of reproduction Finally the vow 
ot perpetual obedience to a superior attacks not merely the ex- 
pression of the w ill but the will itself in its central citadel 
It means complete renunciation to the will of God as one un- 
derstands that will — nothing of the little self shall be allowed 
to remain and impede the inflowing of the divine spirit 

All of the means lor dominating the body and its impulses 
thus far described, even when combined, have not always been 
sufficient to bring about that complete crucifying of the flesh 
with the affections and lusts which the most eager of the mys- 
tics have desired , hence more heroic methods still ha\ e been de- 
vised and regularly practiced I refer, of course, to what 
are known as “ austerities ” The Catholic writers consider 
these extremely important “ To lead us to the practice of 
austerities,” writes Alvcrez de Paz, “ nothing more is necessary 
than the example of all the perfect men For who is there 

Quoted by Lejeune, op cit , p 201 

Cf Lejeune “Par la \ertu de pauvret4 il immole a Dieu sea biens 
extdneurs, par la cha'ftetd il immole son corps, par I’obdissance il com 
plfete son sacrifice et il donne 4*Dieu tout ce qu’il possMe encore, ses deux 
biens les plus prdcieux, son esprit et sa volontd,” p 277 
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among them who has not (unless prevented by severe illness) 
given himself over to austerities? Who is there among them 
that has not conquered his flesh bv hair cloth, by the scourge, 
by fasting, by watching* If we run through the history of the 
saints we shall not find one who has not used this kind of mor- 
tification against his body ” 

- Foremost among the austerities comes fasting In the at- 
tack upon the flesh it is comparable, says Sunn, to the method 
of siege, cutting off the sujiphes of the enemy, sapping his 
forces, and thus patiently overcoming him The same writer 
gives the following suggestions tor its practical application • 
“ The man who wishes to eonquer himself and his vices may 
follow this nile to decrease his nourishment as much as he can 
without diminishing the strength which is necessary for him 
to perform his duties, and it is certain that by abstinence he 
will advance as much in the spiritual life and weaken the power 
of the onemv as hy au^ thing else that he can do ” 

The extent to which abstinence has been earned by many mys- 
tics of many lands seems almost incredible As Charbonier 
points out, the mystics of warm climates are more successful 
at it than are their northern fellows, yet in all latitudes it is 
practiced to some extent The Indians have, perhaps, carried 
it farthest. “ though many Oliristian saints have by gradual 
training learned to go for inaiiv clavs at a time with little food 
or none at all St Oatliermo of Genoa, according to von 
Huge], in the great middle period of her life when her ac- 
tivity and usefulness was at its height, fasted regularly for 
long periods twice a vear Von Iliigel tells us — basing his as- 
sertion upon the somewhat legendary “ Life ” of the saint — 
that for twenty years “ she evidently went for a fairly equal 


2»“La Prepaiation a la Contemplation,” Liber II, Pare II Can V 
Quoted bj Lejeune, p 226 ’ ^ 

.8 not the only one 

hv f i ^ a 1 r ’"“"y investigated 

bv him fasting, and also slteplessness and loneliness, have tended to m- 
dnee visions, and this fait «a» known long before Galton’s time to the 
whole mystic fraternitv, from the Shaman to the saint 
»> Espe(iaIIy the Jamas, with whom it has always been regarded as a 
great merit to starve oneself to death -a merit, moreover still “oa 

22Tand I63*‘” ^ Stevenson, op cit, pp 
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number of days — some thirty in Advent and some forty in 
Lent, seventy in all annually, with all but no food, and was, 
during these fasts, at least as vigorous and active as when her 
nutrition was normal ” Louise Lateau for nineteen years 
took each day only a piece of apple and a piece of bread with 
a little beer, and this finally proved too hearty a diet and had 
to be reduced Cases more or less similai could be cited 
almost ad libitum 

The universality of this practice is sufficient evidence of its^ 
usefulness in inducing the mental and bodily state which the 
mystic desires The body is considerably weakened, and has 
no superfluous force to spend upon the various buoyant im- 
pulses of the Old Adam Constant training reduces the amount 
of food actually required and enough food is taken to keep 
the body alive and give some additional strength which the will 
of the mystic uses m meditation and ecstasy, but no margin 
IS left which might act as fuel to the slumbering fires of pas- 
sion The result is that the mind is left undisturbed to 
fasten its attention upon God, its superfluous energy is reduced, 
and the wandering of ‘‘ discursive thought ” (so feared by the 
mystic) IS inhibited Thus both body and mind are brought to 
such a condition that the unity of the ecstatic trance is but one 
step distant 

Yet, great as is the importance of fasting it is a mistake 
to consider it (as ('harhonicr does) the source of all the phe- ‘ 
nomena of mysticism and the stoc-k from which all the other 
austerities grow It is a decided misconception to suppose 
that any one austciitv is the sole source of the mystic phe- 
nomena, there are in fact scveial kinds of austerities quite as 
fundamental as is fasting Sleeplessness,^'* for example, though 

12 Von Hiigel, “The Mystical Eliment in Itclipion,” Vol II, p 33 

3*1 Charbonier, “ Maladies des Mjstiques ** • 

3*Cf Alvarez de Paz ‘‘The ardors of passion are cooled in the man 
who deprives himself of superfluous and dehcato food To throw wood on 
the fire and at the same time pray that the fire may go out is to ask of 
God a miracle In like manner -you tempt God, you ask an unnecessary 
miracle when you gorge yourself with food and m your prayers long for 
chastity ” “ De Castitate/^ Cap XIV 

35 Pierre d’Alcantara, according to St Teresa, went for forty years with 
but one and one half hours sleep out of the twenty four “ Vie,’* 
(French translation by Poui\, Paria, Irf*eofTre 1907), p 294 
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less common, is a favorite means of subduing the flesh. As used 
by the mystics it is at first artificially induced, after which it 
grows into a habit, and results in much the same bodily and 
mental conditions as lack of food Its specific effects are to 
make the mystic less susceptible to distraction and at last to 
bring about what Professor Tlames describes as the “ smother- 
ing ” of the attention Besides sleeplessness and fasting there 
are many other forms of austerity, all aiming at the same goal . 
Victory over the flesh by the spirit and the resulting freedom of 
the mind To illustrate them I need cite only one case, in 
which nearly all arc included, — namely that of the famous 
German mystic of the early Fourteenth Century, Heinrich 
Suso. I quote from Preger’s account, which follows very 
closely Siiso’s own description in his autobiography, and is, in 
fact, hardly more than a condensation of certain passages in 
it “From his eighteenth year on for twenty-two years he 
sought to break his ‘ wild spirit ’ and his ‘ pampered body ’ by 
an unintermitting senes of painful practices For the first 
ten years (1313-13:l.‘l) he shut himself up in absolute seclusion 
in his cloister A chajiel which he had built for himself, his 
cell, and the choir of the church constituted his narrowest cir- 
cuit, the cloister a wider one, and the walk as far as the gate his 
widest circuit, between which be chose according to rule For 
a long time he wore a hair shirt and an iron chain, later a hair 
undershirt with nails, which pierced liis flesh at every motion 
and whenever he lav down In order not to be able to avoid the 
bites of the vermin (for be did not bathe during the twenty-two 
years) he put his hands in slmgs during the night He bore a 
cross a span long, with tliirt\ nails and seven needles, bound 
upon his bare back , every dav he lay upon it or threw himself 
upon it For a long time a door was his bed The pains of 
cold, hunger, thirst, and bloody flagellation he inflicted upon 
himself for so long a time and with such severity that he came 
near dying ” He says of himself (speaking in the third per- 
son) His feet came to be full of sores, his legs swelled as 
though dropsical, his knees were bloody and wounded, his hips 
covered with scars from the hair shirt, his back wounded with 


C£ hi8 paper on “Attention, Fatigue, tnd the Concept of Infinity" 
Journal of Philosophy, IV, 601f 
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the cross, his body exhausted by endless austerities, his mouth 
and his tongue dry from thirst, his hands trembling from weak-* 
ness ” 

It must not he supposed from what I have said that the aim 
of these austerities, or of asceticism in general, is chiefly the 
joyous thrill of the mystic trance Often this joy comes not at 
all and is hardly expected, and when it does come it is usually 
regarded (at least by the great mystics) as being, after all, of 
only secondary importance The mystic feels driven on a tergo 
bj the very force of his moral earnestness to root out the sins 
of the flesh , or if he be led on from before it is in order that he 
may the better walk with God and serve Him The true place 
of asceticism in religion must, therefore, not be judged by the 
place given it in this chapter For purposes of exposition I 
have found it most convenient to treat of it here as one of the 
modes of preparation for the mystic experience, but it has 
other relations and functions than this And the mystic re- 
gards It only incidentally as a means toward a particular kind 
of experience, and chiefly as a kind of spiritual training under- 
taken for the sake of greater moral purity and increased 
efficiency In the words of de Montmorand “ Asceticism 
from the Christian point of view is nothing but a collection of 

37 “ Geschidite der deutschen Mystik,’ three \olumes (Leipzig, Doerf- 
fling, 1874, ’81, ’P3) Vol II. pp 350 and 351 The literature of medi- 
ffival penance is verv large, and no special reference is here needed, for th* 
lives of almost all the saints and mystics are full of it A systematic 
account of one impoitant anpect of it — flagellation — will l>e found in a 
curious book by the Re^ William Cooper, entitled “The History of the 
Rod” (London Reeves) Self inflicted torture of various sorts has been 
common among many primitive races Among civilized races the Indians 
have carried it to the greatest extreme — as nearly every book on the 
religions of India will show The classical account, 1 suppose, is that 
given by Dubois, in his “Hindu Manners, Customs, and Ceremonies” 
(Third edition, Clarendon Press, lfl06), esp pp 5l7f, 6i9f, 635, 597 It 
should be added, however, that Dubois’s account though doubtless trust- 
worthy so far as it goes is lacking in sympathy and vision A more sym 
pathetic account will be found in C hapter VII of Farquhai’s “ Crown 
of Hinduism ” Both the Hindu and the Christian ascetic are prompted in 
their self-torture by love of God or desire of reward from Him It is 
therefore interesting to note that the atheistic Jamas also make use of 
similar penitential practices, with the purpose of conquering the flesh for 
the sake of the spirit See, eg, the directions given in the Akaranga 
Sutra 1, 7, B (translated by ifacobi in the Sacred Books of the East), 
also Mrs Stevenson’s “ Heart of Jainism,” p 163 
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therapeutic methods tending toward moral purification. As- 
ceticism comes from the Greek ’aoKelr , to exercise, to com- 
bat ; who says ascetic says athlete The Christian ascetic strug- 
gles to transform his corrupted nature, to beat a path for him- 
self toward God, against the olistacles which his passions 
and the world create for him And he struggles not solely for 
his own sake, hut still more for the welfare and the salvation of 
society as a whole ’’ 

It 18 in this laiger sense that the value of asceticism and its 
proper place in life must be pidged Its aim, as expressed in 
the passage just (jiioted, is indei-d admirable, the real question, 
tlierefore, is To what extent does it fulfill its aim* 

It IS easy to dispose of ascetieisin hv calling it abnormal and 
unnatural m all its forms, a product of niedia“val superstition, 
thus relegating it to the Dark Agi's But such a course is 
rather too easy and simple Asceticism has had too wide a 
practice and is even now too prcv.ilorit, in one form or another, 
to be regarded as esscntialK aliiiorinal While its extreme cases 
doubtless arc “ against nature ” th(‘ lecluig which prompted 
these and which runs through them all cannot be accounted for 
by reference to anv theolognal doctnne or local custom The 
essential thing in nscetieism — the' s\stematic denial of the per- 
sonal self and its individual desinN — is profoundly normal, 
and in all those who have a toneli ot the heroic it is as natural 
as self-preservation m sclf-plcasing The moralists have been 
telling 119 for several centmics that altiiusm is as native to hu- 
manity as egoism , but it has not been so often nor so clearly 
pointed out that the love of the strenuous, the difficult, the self- 
denviiig hfe is a ‘‘ spring of action ’’ eonrdinato with, if not 
equal to, the love of pleasuie There is something in most of 
us that rises up and says Amen to Browning’s brave words 


“Poor vaunt ot hfe indeed 
Were man but formed to feed 
On joy, to solelv seek and fmd and feast , 
Such feastiiif- ended, then 
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As sure an end to men , 

Irks care the crop-full bird? Frets doubt the maw-crammed beast? 

“ Then welcome each rebuff 
That turns earth’s smoothness rough, 

Each sting that bids nor sit nor stand but go ! 

Be our joys three parts pam ' 

Strive, and hold cheap the strain , 

Learn, nor account the pang, dare, never grudge the throe ^ ” 

The response winch our hearts make to exhortations like this, 
and the sense of dissatisfaction that would come to most of us 
with a life of mere enjoviiient fiom which all the pain of self- 
sacrifice had been excluded, will perhaps explain to some extent 
the more extreme case of the mtstic who exclaims, “Suffering 
alone, from now on, can make life supportable to me My dear- 
est wishes all lead to suffering How often from the bottom of 
my heart have 1 cried out to God, 0 Lord to suffer or to die is 
the only thing I ask ” 

Some degree of asceticism seems to be essential in most lives. 
It IS a kind of stimulant without which the individual cannot 
work to best advantagi' There can be no doubt, moreover, 
that the steady piactiee of self-denial in purely selfish and un- 
necessary things 13 of considerable effect in the upbuilding of 
character and the clevelopincnt of the spiritual life The great- 
est authority on this subject gave as preliminary directions for 
spiritual living the denial of self and the taking up of one’s 
cross And if the value of the ascetic method was overrated 
m the Middle Ages, it is as eertainlv underrated in our times. 
Amid our eagerness for universal amusement, our royal roads 
to learning, our patent methods foi “ getting rich quick,” and 
our constantly growing habit of pampering ourselves and our 
children, the uneasy question can hardly be avoided whether we 
would not do well to cultivate some of the sternA virtues of the 
Mystic and the Puritan, and whether the practice of a little sys- 
tematic and gratuitous self-denial is not worthy at least of 
our serious consideration 

S9 St Teresa Quoted by Joly, p 183 

*1 Cf James’s excellent exposition of this view in his “ Psychology,” 
Briefer Course (New York, Holt 1803), p 149 See also the “Varieties,” 
pp 296-323 * 
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But I fear much of what I have been saying is rather far re- 
moved from the subject of this chapter To return, then, to 
asceticism as a means of preparation for the mystic life, it must 
be granted, as it seems to me, that when practiced very moder- 
ately and with care, the denial of our less important desires 
may be and often is a very real assistance in the cultivation of 
spirituality But if asceticism is to be what its defenders claim 
it 18 — a course of training for tlie moral athlete it must in 
no way injure the man in health of body or health of mind. 
This m fact is taught by the majority of the Roman Catholic 
writers Thus Lejeune “ Austerities which prevent one from 
fulfilling the obligations of one’s charge or vocation are by that 
verj fact condemriable and opposed to the will of God ” ■** In 
like manner St Francois de Salles urges the young mystic when 
in doubt as to the proper amount of austerity to lean always to 
the aide of indulgence ratliei than to that of asceticism Yet 
that this has not been bv anv means the universal course advised 
or pursued is shown bv the inanv e.xtreme eases like that of Snso 
and by the admonitions of mvsties like Teresa who urge the 
beginner to throw to the winds all considerations of health 
and even of life, and to conquer the body at anv cost. And it 
must be admitted that the a'-eetieisin which in any way makes 
the mystic in bodv or mind less of a man, the asceticism which 
transgresses the limits set by health, is harmful and always to 
be condemned It is a sort of malpractice upon one’s self 
and tends to put one into a state of physical and mental weak- 
ness and self-delusion In so far as this extreme foim is used 
to bring on the mystic state it drags the latter down with it into 
the region of pathology, and thus robs it of much of its signifi- 
cance and importance It is a dangerous thing to lop off anv' 
of one’s mental powers or reduce to any extent the mind’s nor- 
mal activity , and so far forth as the ecstatic trance is induced 
by this kind of mental raaljiractice it is in a real sense patho- 
logical and stands on a par with hypnosis 

Mortification of the body and even of tbe spirit are at best 
but negative methods of reaching the mystic’s goal The posi- 

« Op cit , p 220 

sa See Lejeune, p 277 Ct also Tauler’s Baving “ We must lop and 
prune vices, not nature, which in itself is go'od and noble ” 
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live methods which he uses for gainiug it come under what is 
ofBcially known as the “ meditative ” or “ illuminative ” stage of 
the mystic’s progress As I pointed out some pages back, this 
second stage is not necessarily second in time, but comes logi- 
cally after the purgative stage in the course of exposition As 
a matter of fact the negative and the positive methods are car- 
ried on aide-bv-side, and the mystic as long as he lives is per- 
petually practicing both 

The value of the negative methods and their psychological ex- 
planation may be summed up in the word inhibition Their 
aim is to keep out from the mind the undesirable and to leave it 
free from all that is irrelevant and distracting The value of 
the positive methods may be expressed by a notlv e i te ommon 
psychological term — auto-suggestion They are the means 
which the mystic uses to get his attention under the control of 
the proper ideas and emotions, so that these may dominate 
his whole mind and hia whole activity. To say that inhibition 
and auto-suggestion sum up the aim and the result of all the 
preparatory methods, both negative and positive, may seem like 
undue simplification , but if these terms be taken in a large 
sense they do cover the whole ground 

The positive methods of the “ meditative ” stage consist,' 
then, in a long continued course of suggesting to oneself, by-'' 
direct and indirect means, that God is present Probably the 
most important of these methods is the “ practice of the pres- 
ence of God,” — the habit, diligently cultivated, of keeping con- 
stantly either in the fringe or in the center of one’s mind the 
thought that God is jireseut or that He is even within one If 
the latter is found diflicult of attainment. Catholic writers rec- 
ommend that the novitiate begin by training the imagination 
to picture Christ present at our side in the flesh When the 
ability to do this with some ease has been attained,* one should go 
on to realize the presence of God about one — to see Him by the 
eye of faith. Thus finally one will be able to realize (and con- 
stantly suggest to oneself) the presence of God within one 

Meanwhile, the mystic is seeking by the constant practice of 
prayer to come to a closer and closer union with God and a 

Cf Alvarez de Paz, “ La Frfparation," Lib V, Pare I, Chap VIII, IX, 
and X, quoted and eummarized by Lejeune, Chapter III 
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deeper experience of His presence And knowing that even 
small matters and the environment are of importance, he sees 
to It that at the time when he makes orison all the conditions are 
favorable. Solitude he knows is almost an essentia] and he 
sees to it that he is alone Even the bodily posture may help 
the conc entration of the mind on the sacred theme which 
%»rid“d<» 5 iniate it, lor by long continued habit certain atti- 
tudes and gestures, such as kneeling, clasping the hands, mak- 
ing the sign of the cross, etc , have become associated with 
thq^^^(dtgMils*tood Hence, especially if he finds difiiculty in 
^keeping his aiijid fixed upon the subject chosen for his medi- 
Ifttion, the mystic tries various devices of posture and bodily 
Sotivitylliitil he finds one that piows helpful 

It is probably the mystics of India who have most refined 
upon the art of irifliifrieing mental states by physical and physi- 
ological conditions One device uhich thev have practiced'for 
centuries as a means ot cultivating the religious attitude of 
mind IS the control of the bieath This piuetice oiiginated 
i suspect, m some long-outgrown aiiimistie theory, hut there js 
probab > more than theory in its continuation ‘ihe religious 
mood, like every other, being largely dependent upon tho con- 
dition and the activities ot the body, ,t is possible to control it 
to some extent by controlling them Many of tlie organic ac- 
tivities which affect mood are not eontrollahle by the til] but 
breathing is The rate of breathing, moreover, affects directly 
the exeitemeiit-cahii ■dimension” of feeling — rapid breath^ 
mg being associated with the forniei, deep and slow breathing 
r h U -By contioihug the bieath the Indian devotee 

the tZtTof'h determining 

he nature of his lehgious emotion What more there may ho 

n do not yet see. but it seems probable that there m a 
point de goflt ni de consotatnm' ™ 

contemplation tantot A vmoux ^ ’’ “““uneneerai ma 

terre, le visage vera le ciel, tantot assis terAT'T'i “tfndu aur la 

C6 que je ddaire a genoux ou prosteni# le Si je trouve 

position ’ ■’ De Montmorand. " AsUtisL et M 7 
losophtgue, LVII, 249 ) <et Mystieieme ” (Revue Phi- 
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good deal more Until some ■western psychologist, however, 
shall take a long course under an Indian guru and finally turn 
Sadhu we shall probably remain in the dark as to the full ex- 
planation of the breathing methods Many other devices be- 
sides that of controlling the breath have been regularly used 
by Indian holy men, some of them skillfully adapted to the 
concentration of attention and the gradual narrowing of its 
scope, as well as for the production of certain religious emo- 
tions. A classical example of these psychological methods will 
be found in a note — a passage from the Gita in which Krishna 
gives directions to his worshiper 

The Moslem Sufis and Dervishes have devised methods for 
inducing desirable forms of religious emotion only less elabor- 
ate than the Indian The Dervishes have learned the influence 
of breath-control over feeling, and in their exciting religious ex- 
eicises make use of it and of rhythmic and violent swaying of 
the body, at the same time controlling their attention by the 
enthusiastic repetition of the sacred phrase La tlaha ilia llah 
(There is no God but God) ■“* It is, however, the Sufis who 

<5 “ A devotee should constantly devote himself to abstraction, remain- 
ing in a secret place, alone, with his mind and self restrained, without 
expectations and without belongings Fixing his seat firmly in a clean 
place, not too high nor too low [in order, evidently, that the mind should 
not be distracted by anything in the bodily attitude] and covered with a 
sheet of cloth, a deerskin and kusa grass, and there seated on that seat, 
fixing his mind exclusively on one point, with the workings of the mind 
and the senses restrained, he should practice dev ntion for puritj of self 
Holding his body, head, and neck even and unmoved, remaining steady, 
looking at the tip of his own nose, and not looking about in various di- 
rections, with a tranquil self, devoid of fear, he should restrain his mind 
and concentrate it on Me and sit down engaged in devotion, regarding 
Me as his hnal goal Thus constantly devoting himself to abstraction, a 
devotee whose mind is restrained attains that tranquillity which culmi- 
nates in final emancipation and assimilation with Me ” Translation by 
Telang, in S B E American Edition, Vol VIII, Part II,*pp 68-69 For 
other classical descriptions of Indian methods see the Kshurika Upani 
shad, translated by Deussen in his ‘ Sechzig Upanishads des Veda” (Leip- 
zig, Brockhaus, 1905), pp 634-36, and “The Yoga System of Pantan- 
lali,” translated by Woods (Harvard Univ Press, 1914), especially books 
I and II The various kinds of Yoga practiced to day in India are largely 
elaborations upon the ancient methods For an interesting account of an 
attempt made by a European to follow out the bodily and mental exer- 
ases of the Hatha Yoga, see James’s address on “The Energies of Men,” 
published in Science, XXV, 326-ib 

so For an excellent and sympathetic account of the dervish snkr see Mac- 
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bare made the subtlest use of psychological devices to induce the 
mystic state, and I therefore embody in a note Macdonald’s 
account of the methods used by the school of al-Ghazzali.*^ I 
should add that some of al-Ghazzali’s followers have intro- 
duced into it elaborate methods of breath control similar to the 
Indian. 

These external methods whether used by Indian, Moslem, or 
Christian, of course are indirect and are valuable only in so 
far as they aid in mental concentration A more direct means 
is the purely mental one of “ meditation ” The mystic here 
seeks to concentrate his attention on purely religious themes. 
Perfect concentration is not yet possible , the mind is still 
subject to the law of constant change and cannot fix its at- 
tention for any length of time upon any single obj’eet, hence 
some changing and developing subject is chosen and the at- 
tention closely follows its course Ignatius Loyola, one of the 
great systematizers and directors, recommends to beginners that 
this form of meditation should invoke the imagination,^* the 

donald'e “Aapects of fslam ” (New York Macmillan. 1911), Lecture V 
Some jear« ago I attended one of these exciting exercises and can testify 
to its emotional effect 


*r“The course ahich is advised is as follows Let the seeker sever all 
the ties of this world and empty it from his heart Let him cut away all 
anxiety for family, wealth, children, home for knowledge, rule, ambition 
Let him reduce his heart to a state in which the existence of anything and 
its non existence are the same to him Then let him sit alone in some 
comer, limiting his religious duties to what are absolutely incumbent, and 
not occupying himself with reciting the Quran or considering its meaning, 
with books of religious traditions or anything of the like And let him 
see to it that nothing save God most High enters his mind Then as he 
sits aIo.ve in solitude, let him not tease saying continuously with hia 
ton^e, Allah, Allah,’ keeping his thought on it At last he will reach 
a state where the motion of his tongue will cease, and it will seem as 
though the word flowed from it Let him persevere in this until all trace 
of motion IS removed from his tongue, and he finds bis heart pereevering 
in the thought Let him still persevere until the form of the word, its 
letters and shape, is removed from his heart, and there remains the idea 
alone, as though clinging to his heart, inseparable from ,t Nothing 
n^ remains but to await what God will open to him If he follows the 

hie h^rt ( Religious Attitude and Life in Islam ” Universitv of Chi 
PP > 'P'’® 0* Ind'an religions wii™ 

*» Which he calls the “ memory ” 
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understanding, and the will. One, for example, may choose 
a theme in the life of Christ and depict it to oneself in sensuous 
imagery. Or one may consider some religious truth and its 
bearings and relations And m connection with both of these 
one should exercise one’s will and one’s affections, arousing, in 
connection with each sacred scene or theological truth, the ap- 
propriate emotion 

Let no one think the exercise of meditation an easy matter. 
Saint Teresa says of it, “ For years I occupied myself less with 
useful and holy reflections than with the desire to hear the 
clock announce the end of the hour consecrated to prayer. 
Often, I confess, I should have preferred the rudest sort of 
penance to the torment of meditation”'*® For the beginner, 
especially if he be chiefly an imitator who is seeking the mystic 
state as described to him by others and by means of rules laid 
down for him by others, there are indeed many difficulties and 
many disoouragements It is no easy thing to become a mystic 
by rule And here let me add that the systematic training 
prescribed by such writers a« Ixiyola presents the practice of 
the imitators rather than that of the great mystics While these 
have indeed been diligent in the use of both the negative and 
the positive methods of purgation and meditation, and while 
they have carefully followed the advice of their spiritual di- 
rectors, they have to a large extent been a law unto themselves, 
each working out by a process of trial and error the method, 
most useful for him, and many of them coming to the goal of 

« Vie p 78 

»» See Loyola’s “Exercitia Spiritualia " (Romie, 1615) This gives a 
senes of most elaborate and systematic meditations, for the training of the 
imagination, to be gone through on successive days at various stated 
hours That St Ignatius knew the value of the sensuous m bringing 
about reality feeling is shown by his repeated admonitions to direct the 
imagination toward each of the senses in turn as it seAs to conjure up 
the scene which is the subject of the particular meditation Thus m the 
“ Contemplatio de Inferno,” “ Punctum primum est spectai e pei imagma- 
tionem vasta inferorum incendia, et animas igneis quibusdam corporibus, 
velut ergastulis inclusas Secundum, audire imaginarie plictus, einlatus, 
vociferationes, atque blasphemias in Christum, et Sanctos eius illinc eru- 
pentes Tertium, imaginano etiam olfactu fumu, sulphur, et sentine 
cmusdam feu feeds, atque putredinis graveolentiam persentire Quartum, 
gustare similiter res amariesin^e, ut lewhrymas, rancorem, conscientieeque 
vermen Quintu, tigere quodomodo ignes illos, quorum tactu animn 
ipsae amhurantur ” (pp 39-40) 
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their longing quite suddenly and sometimes spontaneously 

The kind of meditation on many sacred themes which has 
just been described, if faithfully followed, is likely to lead 
at last to a new kind of experience which the French mystics 
call the “ oraiaon affective ” At this stage reasoning and argu- 
mentation and discursive thought are no longer needed and 
give way to an emotional eonvictinn , and in like manner im- 
agery beeomes less iinjiortant and its place is largely taken by 
a succession of appropriate and corresponding emotions 
Finally the constant change of mental content which usually 
characterires waking consciousness beeomes less pronounced and 
less swift, and the multi pllClt^ of ideas and even of emotions 
less varied The field of consciousness is limited and the at- 
tention IS able to cling longer to one object than before Of 
coursi' this ol)|ect — which is almost invariably some form of 
the idea of God — is not a stark and changeless unity Even in 
extreme forms of ecstasy, as the descriptions of the mystics 
show, there is constant change of mental content Normal at- 
tention to a single unchanging object lasts from five to eight sec- 
onds, with a maximum of perhaps forts , and there is no reason 
to suppose that the mystic goes bevoiid this But when he has 
reached this last preparatory stage which I have just described 
— the “ oraiso7i de simple rer/ard” or “ d’ attention amoureuse, 
a Dieu present,” as the Freneli call it — the changing object of 
consciousness has a peculiar unity, and its variations are con- 
fined to a small circle 

When the mvstic has reached this utmost achievement of 
“ meditation ” (which here, indeed, dosenms the name “ con- 
templation ”) he IS on the verv verge of the full realization 
of the mvstic experience “ There comes a day,” says Lejeune, 
“ while the scul is making its orison, that it feels its spiritual 
sense suddenly aw’akening, it beeomes conscious of the presence 
of God in a way quite new It is but a flash that lasts only a 
moment, but it is enough for the soul to be sure that a chasm 
separates this way of feeling God, of being united to God, 
and all the usual modes of meditation It is enough to assure 

Cf Lejeune, op cit , pp 302-06, 325-27 Poulain, “ Des Graces d’Orai- 
son,” pp 7-10, , 



THE “ MYSTICS ” AMD THEIR METHODS 393 


it that it has been transported for a moment into a new 
world.” It is this new manner of feeling God and of being 
united to Him that we are to study m the following chapter. 

02 Op eit , p 327 
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THE ECSTASY 

In the preceding chapter we studied the two preliminary 
stages of the more extreme form of mysticism — the “ purga- 
tive ” and the “ illuminative ” or “ meditative ” stages as they 
are called by the syatematizers — and at last we have reached 
the third or ‘‘ imitive ” stage, the goal of all the mystic’s painful 
preparation This third stage is both a kind of experience 
and a kind of life In this latter sense it is described thus 
by Ribet 

“ Finally, love becomes dominant and is unified with the 
divine good will The soul cares less about avoiding hell and 
gaming heaven and more about pleasing her well-beloved Her 
desire is to free herself from all that is not God, and even to 
quit the woild and life in order to enjoy the presence of God 
fully and indissolubly ” ^ 

While the third stage of the mystic progress is for many a 
mystic, and especially for the greatest, a life rather than a 
particular experience, it iiivohes for all mystics a special type 
of experience which becausi* of its striking character is re- 
garded as the mystic state par excellence and which distin- 
guishes it more, perhaps, than anything else from the life of 
the ordinary moral and religious but non-mystieal individual 
This experience is commonly known as the ecstasy, and I shall 
regularly use this term to designate it * It usually makes its 
first appearance at the beginning of the “ mystic life ” and re- 
appears from time to time, being perhaps both partial cause 
and partial result of that new way of living This, however, 
18 not the universal rule, some attain to the mystic life with no 
such extreme experience, and many taste the experience but are 
unable to fill their lives with the mystic spirit and let it domi- 
1 “ La Mystique Dnine,” Vol I, p 16 

» The term is limited by various Catholic writers to a particular phase 
of the mystic experience 
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nate them. The ecstasy, being the more striking phenomenon 
of the two, has naturally attracted most of the attention of the 
psychologists and has even been regarded as constituting the 
whole of mysticism * But if the great mystics themselves 
should be consulted I fancy they would put the emphasis in 
quite a different place For most of them the essential thing 
has been the life, the ecstatic experience being extremely im- 
portant indeed, but after all secondary to the constant sense of 
the divine guidance and the complete submission of the self 
to the will of God Both ecstasy and the mystic life, however, 
are of importance and must be studied separately And as the 
ecstasy is moat characteristic of the earlier part of the mystic’s 
life we shall begin with it 1 

Ecstasy difiers from “ meditation ” — the stage that pre- 
ceded it — both in character and in development, both in the 
mental content found at any one moment and in the law of 
the change of that content from moment to moment. Perhaps 
the most marked difference in character, according to most 
Catholic writers, is the substitution of passivity for activity. 
In all the long preliminary training of the mystics — and most 
of all, perhaps, in meditation — a constant exertion of the will 
IS required But when at length the new and long-desired ex- 
perience comes “ like a flash ” into the heart, the mystic knowsv 
that he has nothing more to do but wait and accept what is 
given him Thus, at any rate, say the literary mystics and 
systematizers His work is done, and from now on what hap- 
pens in his soul must be the work of God Substituting psy- 
chological for theological terms, we might say that by long ex- 
ertion of the will certain obscure psycho-physiological processes 
have been started, and that these now continue to function of 
themselves, in such a way that further volitional effort not 
only would be of no assistance but might even tend to inhibit 
the process. This is by no means peculiar to mysticism but 
has numerous analogies in other mental processes. The case 
of habitual and instinctive action, for instance, is quite parallel. 
Once the habit is gained (or the instinct inherited) and the 
proper stimulus received, the action works itself off mechani- 
cally, and any attempt at guiding it throws the mechanism out 
s This, e g , 18 Muri8ier*B view 
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of gear or even inhibits the action altogether The process of 
putting oneself to sleep is similar in principle, and offers a 
closer analogy to the inducing of ecstasy By a long and pain- 
ful process of picturing sheep jumping over fences, or saying our 
multiplication table up into the thirteeiis, or counting backwards 
in German, we may inhibit the disturbing ideas, narrow the con- 
scious field, and thus at last (by considerable effort of will) get 
the mind started m r suitable direction and at a promising pace 
If then, just at the right moment, we know enough to take our 
metaphorical hands off, ihe mental mechanism will carry us 
safely into the land of sleep, and thought turn into dream 
But if we interfere and try again to guide the process, alas, 
we are wide awake and the sheep and the numbers must begin 
jumping and tnultifving onee more The similarity between 
this common experience and the oncoming of the ecstasy will be 
seen from the following directions of Mme Guyon • 

During meditation, “ it is Iipst to pause softly upon some sub- 
stantial idea, not with argumentation, but merely as a means 
of fixing attention ” “ When at length the soul begins to per- 

ceive the odor ot the divine perfumes it is of great im- 
portanee to put an end to one’s own activity in order to let God 
act Keep yourself m repose [At first] it is necessary 

to blow the fire gently, but as soon as it is lighted, cease to 
blow, for by blowing yon may extinguish it ” * 

Besides the passive nature of the ecstasy another characteris- 
tic of its content is its relative unity and the narrowness of its 
conscious field To a considerable extent the outside world is 
shut out and the senses are closed — in the extreme form com- 
pletely so The variety which ordinarily characterizes the ob- 
ject of consciousness is considerably reduced, and in fact nearly 
everything is pushed out of the mind but the idea of God and 
the congruent emotions of [ov and love These fill the mmd 
to the exclusion of almost everything else, and are themselves 
blended into a single whole It is not that the mystic believes 
God to he present , he feels God united with liis soul, so that 
this immediate awareness and its strong emotional accompani- 
ment leave no room in his consciousness for anything else ® 

« From the “ Moyen court et facile de fai#e Oraison,” quoted by Leuba in 
“Tendances rehgieuses chez les Mjstiques Chretiens,” lieti Phil , LIV, 453 

» Cf Poulain’s two “ theses ” by which the mystic union is to be distin- 
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The ecstasy, moreover, (as I have already said) has not 
only its own characteristic content but its own characteristic 
course of development as well. For of course the content has 
to change, otherwise the oncoming of ecstasy would mean the 
immediate oncoming of sleep This development may he 
summed up very briefly as a gradual process of substituting 
emotional for ideational content, and a corresponding process 
of constantly narrowing the field of consciousness More and 
more the mind becomes shut off from the outer world, “ retiring 
into itself ” and shutting the doors of its senses (to use a com- 
mon figure) , the inner unity becomes more intense the object 
of consciousness possesses constantly less variety and its change 
IS at a slower rate , the ideas that remain become more vague 
and give place to emotion , and while the emotion itself does not 
absolutely grow and mav even diminish (so far at least as we 
can speak of any absolute measure here), it gains greatly in 
relative importance The ideal limit toward which this varia- 
tion tends is of course a state of almost pure emotion which it- 
self gradually vanishes away and yields to complete unconscious- 
ness 

What I have just described is the course which the ecstatic 
process takes (in psychological theory, at least) when carried 
to its extreme limit But it must he noted that as a fact the 
process is seldom completed Most mv sties go only a little way 
in the ecstasy and then return to the ordinary form of conscious- 
ness I have here sketched an outline of the whole process 
in its theoretical completeness in order that we raaj' have it all 
before us as an aid in our more careful study of its various de- 
tails Much more elaborate and systematic descriptions of the 
development of the ecstasy are given by some of the great mys- 

jruished from all lower forms of orison are (1) “ Lea etata mystiques qui 
mettent en rapport avet Dieu attirent tout d'abord I’aftention par I’lm- 
pression de recueillement, d'union qu'ils font dprouver De la le nom 
d^union mystique Leur \raie differene© avec les reeueillements de I’orai 
son ordinaire, e'est que dans I’^tat mystique Dieu ne se contente plus de 
nous aider ft penser a lui et a nons souvenir de sa presence, mais il nous 
donne de cette presence une connaissance intellectuelle expdrimentale ” 
( 2 ) “ Ce qui constitue le fond commun de tons les degras de I’union mys- 
tique, eVst que I’lmpreseion spirituelle par laquelle Dieu manifeste sa 
prisenee, le fait sentir a la maniere de quelque chose d’mtfrteur, dont 
I’ame est panCtrSe, e’est une sensation d’lmhibihon, de fusion, d’lmmer- 
Sion ” ■' Des Graces d’Oraison,” pp 66 and 90 
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tics and by various Catholic directors, for since the time of 
Hugo of St Victor mysticism has been treated analytically by 
the Church and systematized into various stages. 

There would be little purpose m reproducing here all of 
these various (and somewhat varying) systematizations, but it 
may be well to have one of them before us, as the systematizers 
who made them have often been gifted with rare powers of in- 
trospection and psychological analysis Probably the best of 
these orderly expositions of the mystic development, and the one 
that has had the most influence, is that of St Teresa in her 
last great work, the “ Chateau Intoneur ” According to her 
there are four degrees of the mystic union with God,® namely 
(1) the incomplete mvstic union, or “ oraison de quietude,” (2) 
complete or semi-eostatic union, (.3) the ecstatic union, or 
ecstasy in the stricter and more limited sense, (4) the trans- 
forming union or spiritual marriage Only the first three of 
these belong to what I have referred to as “ ecstasy ” (in the 
broader sense of the word), the fourth being no transitory state 
but an almost constant condition, and representing, in fact, the 
highest type of what (following Delacroix) I have called “ the 
mystic life ” 

The first three of St Teresa’s stages are in most essentials 
alike, differing from each other chiefly in intensity What 
difference there is between them Poulain (who interprets St 
Teresa admirably) expresses as follows 

“ The mystic union is called (1) Quietude when the divine 
action is still too feeble to prevent distractions, that is, when the 
imagination is still free (2) Complete Union when it has the 
two following characteristics (a) its intensity is so great that 
the soul IS completely occupied with the divine object, i e. it is 
not turned aside by any other thought, (b) on the other hand, 
the senses continue to act, m such a way that one can still, by 
more or less effort, put oneself in touch with the outer world by 
speaking, walking, etc , and can arouse himself from his orison, 
(3) Ecstasy, when the divine action has considerable force and 

« This four fold dn ision must not be confused with the four-fold divi- 
sion of ormeon given bv Teresa in Chapters XI to XXI of the Vte The 
CMteau Intirieur describes seven “ demeures ” of the soul, but the first 
three cannot be called "union” (See trench translation by Bonix 
PariH, Leooffre 1907 ) 
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when all communication of the senses with the outer world is 
bitoken off or nearly so, and when, likewise, one cannot make 
voluntary movements nor leave his orison at will 

“ It 13 evident,” continues Poulain, “ that these definitions 
are not vague Each stage differs from that which precedes it 
by a new fact, and this fact is directly and easily observable. 
‘ Complete union ’ differs from ‘ quietude ’ in the absence of dis- 
tractions, and ‘ ecstasy ’ differs from ' complete union ’ by the 
alienation of sense ” ' 

This systematization of the mystic experience into definite 
stages which follow each other regularly must not be taken too 
seriously Even the Catholic systematizers recognize that there 
IS nothing sacred in their divisions, and that almost any amount 
of irregularitv in the process is possible ** The variations in 
these descriptions are sufficient evidence of this , and much of 
the unifoimitv that is left is doubtless due to more or less con- 
scious imitation It is hardly safe to give a more elaborate 
picture of the development of the ecstasy than the rather vague 
and general one presented on page 397 Without delaying 
longer over the order of the various mystic phenomena it will be 
well for us to turn at once to a closer study of the phenomena 
themselves 

The more intense kind of mystic experience, like the milder 
type, has two aspects which (though they must always he taken 

T Op cit , pp 56-57 St Bonaventura has ‘‘8e\en degrees of contemplar 
tion,” Gerson three, St Francois de Sales six, Alvarez de Par fifteen, Scara* 
melli eleven, Ribet (a recent Catholic writer whose four volume work on 
the Mvstic Life is scholarly and valuable, although without the psycho 
logical insight of Poulain) finds seven stages in “Contemplation” — namely 
the following ( 1 ) “ Le Recuiellement pasaif the passive concentration 
of the thought upon God, a “ supernatural ” condition which may come 
suddenly and should be greeted with an attitude of expectancy, (2) 
“Quietude” (practically the same as St Teresa's first stage of mystic 
union, (3) “ Transport^” — this is of four different kinds and has no ex&ct 
counterpart in Teresa’s and Poulain’s scheme, (4) “ L’Union Simple” — 
the identification of the will with God’s will plus the consciousness of 
union with Him, (6) “ LTInion Extatique,” which differs from the pre 
ceding stage in inhibiting the senses and concentrating the attention on 
the divine so completely that one sometimes becomes unconscious of what 
is happening to the body, (6) “Le Manage Spirituel,” — an habitual and 
permanent condition of ecstasy, of intense but calm joy, (7) “La Vision 
Beatihque,” a supreme stage wjiich has been experience in this life fully 
only by Jesus — See Vol I, Chapters X-XXII 

s Cf Ribet, op cit , Vol I, p 98 
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in connection with each other) may be studied most conveni- 
ently apart I refer, of course, to the noetic and the emotional 
elements, each of which form'' a necessary part of every ecstasy. 
It 18 only in a very special sense, however, that the ecstatic 
experience can he called noetic And to understand clearly 
what the mystic means when he speaks of his revelation we must 
recall the distinction between the two kinds of knowledge to 
which reference was made in the early part of the preceding 
chapter To make the matter pcrfeetly plain I can probably do 
no better here than quote from James’s “Principles of Psy- 
ehologv ” “ 


“ There are two kinds ot knowledge broadly and practically 
distinguishable, we may call them respectively hnowledge of 
dcqudintunce and hnoioJedge-nbout Most languages express the 
distinction thus ywtiai, etiAai, noscere, scire, kenneri, wissen, 
connaitre, savoir I know the color blue when I see it and 
the flavor of a jiear when I taste it but nhoiif the inner na- 
ture of these facts oi what makes them what they are I can say 
nothing at all I cannot impart acquaintance with them to any- 
one who has not already made it himself I cannot describe 
them, make a blind man guess what blue is like, or tell a philos- 
opher in ]ust what respect distance is just what it is, and differs 
from other forms of relation At most I can say to my friends. 
Go to certain places and act in certain ways and these objects 
Will probably come 


Knowledge of acquaintance ’’ ,s, then, the immediate and 
direct experience itself, standing for itself and not taken as 
pointing to or representing something else It is our sensation, 
or better still our feelings, that are typical of it “ Knowledge- 
about,” on the othei hand, is seen in ideas and abstract thought 
It 18 conceptual, descriptive, representative, communicable. All 
general propo.sitions, descriptions of things which make them 
coi^unicab e to other minds, all “ universals,” scientific for- 
mulas, and the like, come under this heading 

Now while each of these kinds of knowledge implies and re- 
qnires to some extent the other, the mystic experience, so far 
as It ,s noetic at all, is characterised by the immediate kind 
of knowledge, and has relatively little to do with hnowledae- 
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about, and the mystic, so far as he comes to theorize about the 
nature of knowledge usually glorifies the former kind and de- 
preciates the latter. Conceptual, representative knowledge is 
always pointing you elsewhere, it is always saying, Keality is 
not in me. Hence, think the mystics, it can never give complete 
satisfaction. It is only the beginning of one’s search and can 
help one only a little way toward the Truth Only in an im- 
mediate experience which stands for itself alone, can one find 
true reality, and most certainly of all, there alone can one 
find the ultimate Eeality which is God Thus Plotinus says, 
“ Our apprehension of the One does not partake of the nature 
of either understanding or abstract thought as does our knowl- 
edge of other intelligible objects, but has the character of pre- 
sentation higher than understanding For understanding pro- 
ceeds by concepts, and the concept is a multiple affair, and the 
soul misses the One when she falls into number and plurality 
She must then pass beyond understanding and nowhere emerge 
from her unity ” 

The noetic element of the mystic experience may therefore be 
said to have both a negative and a positive aspect It is char- 
acterized, that IS, by the relative lack of conceptual knowledge 
and abstract judgments, on the one hand, and, on the other, 
by the presence ot a relatively intense immediate experience, 
which indeed necessarily includes some ideation, but in which 
immediacy is much more prominent than representation Both 
of these characteristics, tor instance, are emphasized by such 
typical expressions as the following 

“ But thou, O dear Timothy,” writes Dionysius m his ‘‘ Mys- 
tic Theology,” “by thy persistent commerce with the mystic 
visions, leave behind sensible perceptions and intellectual efforts 
and all objects of sense and of intelligence, and all things being 
and not being, and be raised aloft unknowingly to* the union, as 
far as attainable, with Him who is above every essence and 
knowledge. For by the resistless and absolute ecstasy in all 
purity, from thyself and all thou wilt be carried on high to the 

o>’‘ Enneads,” VI, 9, quoted from Bakewell’s “ Source Book m Ancient 
Philosophy,” p 367 

11 Cf Ribet “ Selon les mystiques, on s’^Uve a la connaissance de Dieu 
par un double procAdA savoir ^ar affirmation et par nAgation ” Op cit , 
Vol 1, p 86 
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snperessential ray of the divine darkness, when thou hast oast 
away all and become free from all ” 

In like manner Plotinus, in a famous passage, asks ; “ How, 

then, are we to speak of the One ^ How can we speak of it at 
all, when we do not grasp it as itself * ” That is, if God, 
or the One, is not to be known bv anv of the ordinary, concep- 
tual, descriptive ways of knowledge, how can we even speak of 
Him ? And Plotinus’s answer is based upon the fact just 
pointed out that there is a positive as well as a negative side 
to the mystic experience In his own words, “ The answer 
18 that though the One escapes our knowledge, it does not en- 
tirely escape us We have possession of it in such a way 
that we speak oi it, but not in such a way that we can express 
it. . We are like men iiisjiired and possessed who know only 
that they have in tliemsplves something greater than themselves 
— something they know not what — and who therefore have 
some perception of that which has moved them, and are driven 
to speak of it because they are not (wholly) one with that which 
moves them So it is with our relation to the Absolute One. 
When we use pure intelligence ne recognize that it is the mind 
within the mind, the source of being and of all things that are 
of the same order with itself, but we see at the same time that 
the One is not identihed with any of them but is greater than all 
we call being, greater and better than reason and intelligence 
and sense, though it i« that which gives them whatsoever reality 
they have ” 

Perhaps the most striking and vet the least important char- 
acteristic of the mystic experience so far as it is positively noetic 
IS the occasional phenomenon of visions and “ locutions ” 
Christ and various saints are seen, the Trinity is presented sym- 
bolically hut visibly under the form of a diamond,"'’ Oi truths 

ix'‘'lhe Works of Dionysius the Areopagite/^ translates ty Parker 
(London, Parker 1897), p 1^0 

1* '* Knneads,” V, 3, 14 I have here used Caird's excellenl t’^anslation 
in his “Evolution of Theology m the Greek Philosophere ’ (Glasgow, 
Maclehose 1904), Vol IT pp 218-10 

n 8t Teresa saw it thus She also frequently had visions and locu- 
tions Her description of one of the former I will quote here as a sample 
of the whole class The Savior appeared to her in glorious light which. 

surpa’^se infiniment celle d ici has et aupres de sea ravons qui inondcnt 
I'teil ravi de I'ame, ceux du soleil perdent tellement leur lustre, qu*on ne 
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are heard inwardly but quite clearly expressed. These visions 
are rarely true hallucinations but are what psychologists dis- 
tinguish as pseudo-hallucinations , — the subject even during the 
experience knows that it is a vision that he sees In psycho- 
logical structure and causation many of these visions are not 
essentially iifferent from dreams Sometimes, in fact, they 
are mere normal dreams, sometimes they are dreams occurring 
in abnormal fashion while the dreamer is half awake, in what 
Sidis would call a hypnoidal state, sometimes they are probably 
mere hypnagogic hallucinations, common to most of us on the 
approach or at the close of sleep,’® sometimes they are no more 
than vivid memories of former experiences ” The visions of 
the mystics are determined in content by their belief, and are 
due to the dream imagination working upon the mass of theo- 
logical material which fills the mind It is probable also that at 
times the vision, like the normal dream, originates from some 
sensational stimulus which the imagination proceeds to inter- 
pret and elaborate If there be any truth in Freud’s in- 
sistence upon the symbolic nature of normal dreams, it is the 
less surprising that the dream imagination of the Christian 
mystic should work up visions of a symbolic sort. Symbolism 
18 a striking characteristic of the visions of the mystics, as every- 

voudrait fleulement pas ouvrir lea yeux pour lea regarder Cette lu 
miere est un jour sans nuit, toujours edatant. toujours lumineux, aana 
que nen soit capable de I’obscuicir hnbn elle cat telle que I’caprit lu 
plus p4n4trant ne pourrait, en toute aa vie, a’en former une id^ Dieu 
la montre bi soudainemcnt que, s’ll 4tait besom pour I’apercevoir d’ouvnr 
seulement les yeux, on n’en uiirait pas le loisir, mais il nbmporte qubU 
HOient ouvertft ou ferm^s ’‘Vie,”p SOI The chapter (XXVTII) in which 
this description occurs is devoted to a discussion of these visiong 

IS Some mystic visions are lees complex in content but less normal ip 
cause — cf a recent case of vision of light winch occurred repeatedly dur- 
ing prayer through a period of six weeks and considered " God’s Light ” 
Dr Denby, who reports it, calls it a case of association Neurosis (Jour 
nal of Abnormal Ptychologyf II, 56 ) 

iflCf N S Yawger, “Hypnagogic HallucinationB with Cases illustrat 
mg these Sane Manifestations,” Jour of Abnormal Psychology, XIII, 73- 
76 

17 This fact was noticed by Teresa among the young mystics of her 
convents See her “ Le Li\re des Fondations” (French translation by 
Bouix Pans, LecofTre 1007), p 81 

18 Personally I think there is a IitUe truth in it, but a truth which he 
and hiB followers have enormously exaggerated -Some dreams are prob 
ably symbolic, the great majority I believe are not 
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one knows who has dipped into the subject The classical in- 
stance 18, of course, that of Ezekiel, hut many mediseval mystics 
such as Elizabeth of Schonau and Hildegard of Bmgen had 
visions almost as elaborately symbolical as his Our modem 
tendency to consider visions quite extraordinary and patho- 
logical IS probably mistaken According to Galton s investiga- 
tions, visions (of a fragmentary sort) are common with many 
normal persons Every good visualizer has at times visual 
images quite comparable in intensity with dreams or actual per- 
cepts Such persons in their childhood, in fact, not infre- 
quently fail to distinguish between the real and the imagined 
As Galton suggests, in a community where belief in the appari- 
tion of the supernatural is unquestioned, even such fragmentary 
visions as normal people of good visual imagery often experience 
may well be made objects of great attention and regarded as 
visions.^* 

Visions and other hallucinatory phenomena I have called the 
least important part of the ecstasy because they are so consid- 
ered by the mystics themselves At best they are but unneces- 
sary accessories to the ecstasy and are by no means always 
present At their worst they are often considered by the mys- 

19 For descriptions of some of these visions see Taylor’s “Medi«val 
Mind” (Ijoiidon Wacmillaii 1911), Vol I Chap XlX 

20 “ Inquiries into Human Faculty,” pp 1J5-28 

21 The Catholic m>8tics, and more especially the mystic systematizers, 

distinguish three Kinds of visions corporeal, imaginary, and intellectual 
The third class is regarded as of special value and thought to come from 
God alone, and to have the peculiar quality of being without images 
Scaramelli dehiies it rm “a ilear and certain apprehension of some object 
by the intellect without any form or tigure of any kind being seen, and 
without any actual dependence on the fantasy ” “ Handbook of Mystical 
Theology” (Ixindon, Watkins 191?). p 308 Teresa analyzes such a vi 
Sion in her ‘ Relations au P Rodrigue Alvarez” (p 590 of the French 
translation of ihe “Vie”), and several of the more introspectivt mjstics, 
such as John of the Cross and Alvarez de Paz, have done the same 
Suarez did not believe the visions could reallv be without images, and the 
probability is tliat the descriptions and assertions of the mystics are due 
to their lack of interest in the subsidiary images which were what Pro- 
fessor Strong would call the “vehicles” of the intuited essence The 
nature of these visions is of some psychological interest to-day because of 
the recent theory of “ imageless thought ” ( See, for example, Woodworth, 

“A Revision of Imageless Thought,” PBycho}ogical Review for 1915, XXII, 
1-27 ) The subject is discussed at some length from the orthodox Cath- 
olic point of view by Pacheu, “ L’Exp^nence Mystique,” pp 136-49, Pou- 
lam, op cit, Chap XX, Scaramelli, op cit, pp 108-12 
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tics essentially pathological — or, in theological terms, the work 
of Satan.® 

Much more important than sensuous hallucinatory phenom- 
ena of this sort IS the ideational element which foruib the core 
of the ecstasy and is inseparable from it For the affective ele- 
ments of consciousness, in the mystic state as elsewhere, are al- 
ways associated with some central idea, around which they 
cluster and which in fact to a considerable extent determines 
their nature. The mystic ecstasy, thc'refore, in spite of its em- 
phasis on immediacy, means to be (to some extent) noetic or 
cognitive. I am using the word cognitii e hero in a psychologi- 
cal rather than in an epistemological sense Whether the mys- 
tic in his ecstasy really knows any genuine truth or merely 
seems to himself so to do is not our question The point I wish 
to make here is that the ecstasy is cognitive tn form, it seems 
to reveal reality to the mystic quite as much as docs his sight or 
his hearing His experience docs not consist of mere feeling, 
but IS largely also one of intuition It is the sense of being 
face-to-face with reality It is the same sort of cognition that 
one has on seeing a color or smelling an odor Moreover the 
mystic intuition is seldom mere immediacy, it is seldom unac- 
companied by some degree of “ knowledge about ” — it not only 
IS but it has a message or makes an assertion about some reality 
or truth Says Professor Ewer, in di'aling with intuition, 
“ its fundamental character is what is fre(]nentl\ called ‘ self- 
transcendence,’ the direct cognition of reality other or larger 
than the cognitive state of consciousness itself That is to 
say, the proper epistemological conception of intuition makes 
of it, not an absolutely peculiar kind of cognitive process, occult 
and totally different from the processes of ordinary experience, 
but rather a commonplace character without some measure of 
which no consciousness would be truly cognitive * No less im- 
portant, however, is the accompaniment, permeation, and modi- 
fication of this character by the correlative character of inter- 

22 lhat they are pathological phenomena quite on a level with other 
halluciuatione, and resulting from an hjaterifal condition is, of course, 
beyond doubt They are paralleled by many purely pathological caseB 
Cf Mane, “Mysticisme et Folie,” pp I40ff and 2G7ff 

2 s Compare what was said in Chapter XVI of the outer reference in per* 
ception and in the milder form of the mystic experience 
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pretation. Intuition is seldom if ever pure, but it may be gen- 
uine even when partial, imperfect, biased by apperception. 
This is not the most popular or the best-known historical con- 
cept, but It IS the only one which is worth upholding or criti- 
cizing.” 

Whatever may be our technical definition of intuition, then, 
the mystic experience is “known as” objective — not merely 
as subjective The mystic returns from it with the certainty of 
havinglhere come into contact with a reality other than his own 
consciousness and with a new revelation of some “ truth ” (for 
so he calls it) which the experience has impressed upon his 
mind In illustration of this let me quote here from three 
mystics cited by Poulain Eirst, Angela da Foligno “ All 
that the soul conceives or knows when it is left to itself is noth- 
ing in comparison with the knowledge that is given it during 
ecstasy When the soul is thus raised aloft, illumined by the 
presence of God, when God and it are lost in each other, it ap- 
prehends and possesses with joy good things which it cannot 
describe . The soul swims in joy and knowledge ” Riba- 
deneira in his Life ot St Ignatius describes one of his visions 
as follows “ Absorbed in contemplation of divine things, the 
saint seated himself for a tune by the road looking at the stream 
which crossed it Then the eyes of his soul were opened and 
were inundated with light He perceived nothing that fell un- 
der his senses, but he comprehended marvelously a great num- 
ber of truths pertaining to the faith or to the human sciences 
They were so numerous and the light was so bright that he 
seemed to enter into a new world The abundance of this 
knowledge and its excellence were so great that, according to 
Ignatius, all that he had learned in his life up to his sixty-sec- 
ond year, whether supernatural or through laborious study, 
could not be compared to that which he gained at this one 
time ” St Francis Xavier once said to a distinguished 
scientist and philosopher “ I too, in my youth, pursued 
knowledge with ardor, and I even prayed God to help me at- 
tain it to make me more useful to my Congregation. After 
this prayer I found myself inundated by divine light , it seemed 

““Veridical Aspect of Mystical Expeaience,’’ Awer Jour of Theology, 
XIII, 678-9 
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to me that a veil was raised before the eyes of my spirit, and 
the truths of the human sciences, even those which I had never 
studied, became manifest to me by an infused intuition, as to 
Solomon of old ” 

The “ truths ” which the mystics carry away with them from 
the ecstasy, or hold more firmly because of the ecstasy, differ 
with different individuals Their general tendency, as Profes- 
sor James points out,^“ is towards optimism and monism. 
Professor Ewer enumerates several of them as follows “ That 
reality is unitary and divine, that ordinary experience is merely 
phenomenal, its content only imperfectly known, that its limi- 
tations and contradictions are transcended in true knowledge, 
that in such knowledge the soul, which is the key to reality, rises 
to identity with God and infinite vision, that the Divine Pres- 
ence may be found hidden in the midst of daily life, that the 
real is ultimately good, and sm only negative, a privation, un- 
real ” The list of “ truths ” which the mystics would teach 
us as a result of their insight might be made still longer.** 

Wo must, however, be careful to distinguish between the con- 
tent of the intuition which takes place during the ecstasy, and 
the truths which the mystic comes to believe as a result of re- 
flecting upon his experience By later reflection and interpre- 
tation he may ainve at any number of conclusions, but he does 

2’ These three (and several other citations like them) are quoted by 
Poulain, op cit , pp 271-73 

26 “ The Varieties of Religious Experience,” p 416 

27 Op cit , p 576 

28 An interesting example not indeed of new ideas but of new convic 
tion gained through the mystic experience is furnished by the contem- 
porarj mystic of whom Professor hlournoy has given us an account Her 
idea of God, prior to her mAstical expeneiiceb, had always been extremely 
personal, identified usually with Christ, and possessing little of the cosmic 
She had but little of the common mystic view of the identity of God and 
the soul,^ — the relation to her had been a personal tibd external one 
Her ecstasies changed all this She writes “ La notion du .awiu que 
me fait entrevoir cette Exjienence divine depassc en grandeur et en im* 
mediately tout ce que j’ai pu imagmer jusqu’a & present C’est un Bieu 
qui m’enveloppe et me souleve, mbllumine et me punfie, mais me brise 
ausai, et n’entre en contact avec moi qu’au pnx dc ce ' lachez tout’ de ma 
conscience de moi-m^me ” (“Une Mystique Moderne,” p 77 See also 
pp 87 and 134 ) Prof Flournoy summarizes the tonfeption of God re 
suiting from her ecstatic experiences under three heads — “ incomparable 
mystery,” “necessary being,” “?ital energy” (pp 184-86) 
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not do this as mystic. It la not by his proceasea of thought that 
he differs from the non-mystical person , hence the conclusions 
he comes to in this manner are not themselves mystic and 
should not be confused with the truly mystic intuition experi- 
enced during the ecstasy And if I am not greatly mistaken, 
a large number of the “ mystic truths ” so called — as, for in- 
stance, several of those quoted above from Dr Ewer — are 
due to secondary reflection rather than to immediate intuition. 

In fact many of the descriptions given by the mystics them- 
selves would seem to point in this direction For on returning 
from that ecstatic condition where the greatest amount of 
truth IS seen, the mystic seems least able to bring with him any 
of these tniths to the light of common day Thus St Francis 
Xavier finishes the description of his vision of all knowledge, 
from which 1 recently quoted, as follows “ This state of in- 
tuition lasted about twentv-fonr hours, then, as if the veil 
had fallen again, I found mvself as ignorant as before” In 
like mannei it is related of Herman Joseph “ Suddenly God 
enlarged the field of his insight , He showed him the firmament 
and the stars and made him understand their quality and quan- 
tity, or to speak more dearly, their beauty and immensity 
When he returned to himself he was not able to explain any- 
thing to us, he said simplv that this knowledge of creation had 
been so perfect and so intoxicating that no tongue qould ex- 
press it ” This seems to have been rather disappointing to 
his expectant friends , and indeed it is surprising that if the 
mystics have the revelations of which they write they should be 
unable to coinmnnieate them — or apparently even to remember 
them on their return to this world Ponlam, who admits 
the fact, would explain it by tlio nature of the truths thus re- 
vealed All the eestatics, he says, affirm that during the stage 
knowm as “ ravishment ” one experiences a widening of the in- 

28 Cited by Poulain, op cit , p 272 .St Teieea ]iad repeated experiences 
of this kind Thus she writes at one tune, “ II ni’est arrive, et il m’arrive 
encore quelquefois, que Iiotie Seigneur me dCcouvre de plus grands secrets 
Le moinilre de ces secrets suflit pour ravir I’ttme d’admiration 
Je voudrais pouvoir donner une idee de oe qui m'etait alors dicouvert de 
moms «Iev6, mais en eherihaiit fl y parvcnir, je trouve que e’est im- 
possible” (“Vie,” p 482 ) In similar vein Ramakrishna testifies to 
the impossibility of putting into words "the knowledge of Brahman at- 
tained in Samadhi ( “ Gospel of Ramakrishna,” pp lOO-Ofl ) 
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telligenee “ Noble scenes, profound ideas are offered to their 
spirits But they are unable to explain what they have seen. 
This results not from any lethargy of their intelligence, but 
because they have been elevated to the vision of truths that 
the human spirit cannot attain to, and for which they have no 
terms. Will you ask a mathematician to express the profun- 
dities of the iTifinitessimal calculus with the vocabulary of a 
child ? ” ** With all the good will in the world for the Church’s 
view of Mysticism, ainl in spite of the deep respect I feel for 
Father Poulain’s usual insight, I cannot take his explanation 
very seriously His own citations, in fact, confute him For, 
according to the expressions of the mystics, the “ truths of 
human science ” are revealed and then lost quite as readily 
as “ divine truths,” and the dixieriptions imply quite plainly 
that it IS usually lack of memory rather than lack of terms 
that makes it impossible for the mystic to communicate to 
others the truths revealed to him in his ravishment 

Leuba, in fact, carries his criticism of the mystic revela- 
tion (based on much the same grounds as those taken above) to 
the extent of asserting that there is really no “ revelation ” at 
all, no apprehension of anv truths in the ecstasy, hut that the per- 
suasion of the mystic that he has had a re\ elation is wholly 
illusory and is due to a combination of the four following 
causes “ (1 ) The feeling of intimacy coming from the bond 
of love and from the disapjicarancc of desires opposed to the 
divine will (2) An illusory illumination quite common in 
sleep, due to the exclusion of mental oppositions and to a feel- 
ing of ease and of power (3) Visual hallucinations and es- 
pecially directing aiulitorv hallucinations (4) The clearer 
apprehension of the divine will on coming out of the ecstasy ” 
The second of these is perhaps the most important, and is based 
on the analogy of a phenomenon fairly fami]iar*to most of us. 
We sometimes awake from a dream feeling that in it we have 
solved some difficult problem, but alas cannot remember the 
solution. This, says Leuba, is due to the fact that the ob- 
jections and contradictions which our logical waking thought 

sop 253 

SI “ Tendances Keligieuses chez les Mystiques Chretiens ” (Sev Pht- 
loiophigue, LIV ) , 480 ^ 
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sees have disappeared and in the narrowed field of conscious- 
ness there remains only the problem with a sense of ease and 
mental mastery In like manner the mystic in the narrowed 
field of the ecstasy has present only the name of some theological 
doctrine, such as the Trinity, freed from its logical difficulties, 
and color^'d by a sense of ease and power Returning from his 
“ intellectual vision,” he is convinced that he has in it perceived 
plainly how the three Persons are one God, etc , etc , although 
now he is still quite as unable to explain it as before his revela- 
tion 

An additional explanation for the mystic’s sense of knowledge 
is to be found in the emotional intensity of the ecstasy An 
analysis of many of the descriptions given by the mystics makes 
It probable that the sentiment of conviction with a minimum 
of intellectual content often plays an important part in the ex- 
perience Thus Prof Flournoy’s patient, who combines a re- 
roaikable rnystital experience with great powers of self-analysis 
and of psycliological description, writes concerning her inability 
to describe tbe new insight gained in ecstasy “All the tradi- 
tional ideas about God and His action in us seem to mo now 
so weak, insufficient and limited And yet if I try to analyze 
what I know of God in addition to these ideas, I find nothing 
I could weep over riiy inabilitv to describe that which I feel 
again and again The content is at a minimum ” 

While these various explanations of the mystic’s conviction 
of insight go a long wav, I do not think they show his sense of 
revelation to he entirely illiisorv In the first place, the mys- 
tics are by no means always unable to communicate the truths 
which they have intuitively pcreeiyed during their ecstasy, al- 
though It must be noted that the “ rcyealed ” truths which they 
can communicate are always old truths which they knew (though 
in a much less hying form) before Most of us have experi- 
enced at rare intervals those unique moments of insight when 
we seem to see into the totality ot things with a strange fresh- 
ness and clearness These mumimts indeed bring us no new 
ideas, they discover to us no new facts (unless it be this fact 
about ourselves), but they seem to give us a sense for the whole, 

»2“La matiire y tient le minimum do place”— “Une Mystique Mod 
erne,” p 72 * 

as Compare the oft quoted lines from Wordsworth’s “ Tintern Abbey ” 
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and to throw around the old truths a new light that makes them 
living and vital to us as they never were before It is a new 
muon of idea with emotion, which gives the former a burning 
life and a moving power it never before possessed This ex- 
perience which many of us share at times, intensified to a very 
considerable degree, makes up probably a large part of the 
mystic’s revelation And many of the “ mystic truths,” such 
as those quoted from Ewer, are doubtless in this fashion the 
object of the mystic intuition *■* 

It would, however, as we have seen, be a mistake to regard all 
of the “ truths ” referred to as essential deliverances of the 
mystic consciousness as such While many of the Christian 
mystics agree on most of the religious or philosophical positions 
which I have named and may even ri'gard them as genuine mys- 
tical revelations, there is only one of them which is really es- 
sential to mysticism as such and a genuinely universal asser- 

“ that aerenc and blessed mood 
In whith the affections gently lead us on 
Until, the breath of this corporeal frame 
And even the motion of our human blood 
Almost suspended, we are laid asleep 
In bodv , and become a living soul , 

While with an eve made quiet by the power 
Of harmonv, and the deep power of joy, 

W’e see into the life of things ’ 

SI St Teresa furnishes a rather illuminating example of this In the 
course of an eistasy she heaid the words “ lous Ics mulheurs qui arrivent 
dans le monde viennent de <e que Ton n’y connait pas clairement les 
iCiites dt rtonture” To tins she made very frank reply (apparently 
in the ecstasy itself) that both she and all the faithful had always be 
lieved tills Whereupon the loice riplied Sois tu ce que o’est de 
m’aimer i entabh ment’ C’est de bien comprendre que tout ce qui ne m'egt 
pas agreahle n’est que mensonge ” This thought, surely not really new to a 
mystic like St Teresa, immediately surrounded itself with such an emo- 
tional tinge that it seemed to her a great discovery, an^ one which she 
describes as “ une veritc qui est la plenitude de toutes les verites ” 
{“V’le,” pp 519-20 ) At another time she writes, “ Sortant de cette orai 
son, et me preparant ft ftcrire sur ce sujet, je cherchais dans ma pensfte ce 
que Tame pouvait faire pendant ce temps Notre Seigneur me dit ces 
paroles ‘Elle se perd tout entihre, me fille, pour entrer plus entimememt 
en moi ’ Ceux que Dieu a eleves ft cet etat auront quelque intelli- 

gence de ce langage, ee qui so passe alors est si cache qu’on ne saurait en 
parler plus clairment ,T’a|Outerai seulement ceci. Tame se voit alors 
prfts de Dieu, et il lui en reste une certitude si ferme, qu’clle ne peut con- 
cevojr le moindre doute sur la veritft d’one telle faveur ” (p 174) 
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tion of mysticism everywhere and always This pronounce- 
ment IS, of course, the constantly reiterated assertion that 
in the mystic experience one comes into immediate touch with 
the Divine Possibly all the mystical “ revelations ” may be 
accounted for as hemp first carried into the ecstasy by the mys- 
tic, and derived originally from social education, and all ex- 
cept this sense of presence may possibly be mere conclusions 
which the mystic comes to after reflecting upon his experience 
by a process of ordinary discursive thought , a number of mys- 
tics will be found to admit this in the case of each of these sub- 
sidiary and accessory deliverances The “ immediate knowl- 
edge of God’s presence,” on the other hand, is the one thing 
which the mystics universally consider directly experienced in a 
peculiar way during the ecstatic condition 

If the nivstic experience, then, is really cognitive this is 
what It “knows” This 1 say, let me repeat, from a psycho- 
logical not an ('pisteiiiologieal point of view The mystic’s con- 
sciousness, so far as it is something more than merely emotional, 
[is an intuition of the “ Eevond ” After our study in Chapter 
XVI of the sense of the Bevond in the less intense forms of 
mysticism a few more examples of it, in the eestatics, will suffice 
to put before the reader’s mind the testimony of the mystics 
upon this point Savs Gerson “ It must be explained how 
one experiences this union (with God) We may say that this 
expenmenial union is a simple and actual perception of God ” 
Antoine dii Saint-Espnt wiites thus “ God manifests Himself 
to pure spirits in such a wav that they perceive and enjoy im- 
mediately and experimentally this presence by the knowledge 
and embraeemeiits of love ” Father Maynard “ The union 
13 a living and profound sense of God present within us . 

The soul knows that God is there, and knows it by its sweet 
experience ” ** St Teresa “ God establishes Himself within 
one’s soul in such a manner that when the soul returns to her- 
self it IS impossible to doubt that God has been tn her and 
she in Him And this certainty remains so firmly imprinted 

35 This universality of the uivstu’e testinionv must not be taken as 
necessarily possessing metaphysical significance It is, however, a striking 
fact 

8b These citations I have quoted from Pojlain’s excellent collection See 
pp 74-86 and 98-109, op cit 
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oa one’s mind that if one should go for many years without 
being raised again to this condition, one could neither forget 
the favor that has been received nor doubt of its reality ” 

The analysis given in Chapter XVI of the sense of presence 
as found in the milder form of mysticism seems plainlv to hold 
of the more extreme cases as well, if we bear in mind the fact 
that the experience is here accompanied with much more intense 
emotion It is not surprising, therefore, that the great mystics 
vehemently insist that their sense of God’s presence is unique 
and ineffable This conviction, when combined (as it is in 
certain schools of mystic theology) with a negative conception 
of the Deity as ultimately indescribable, may lead the mystic 
down the “ ma negahva “ A negative conception of God, such 
as that found in Dionysius and some of the Upanishads, and the 
steady narrowing of the field of consciousness induced by the 
ecstasy and trance mutually reinforce each other and add their 
influence in persuading the mystic that he has become one with 
the Infinite Blank 

The negative way of defining God is based upon the prin- 
ciple that no quality known in human experience can worthily 
be attributed to Him As say the Upanishads, Ho can be 
described only by “ Neti, Neti,” — or “No, No” Even the 
highest attributes we men can picture are unworthy of Him and 
incompatible with His (or Its) absolute unity Thus accord- 
ing to Plotinus neither purpose nor thought nor self -conscious- 
ness can be ascribed to the One For purpose of course im- 
plies want, and “ everything which wants stands in need of 
well-being and preservation It tollows that for the One, 
nothing can be good, nor can it wish anything It is rather 
super-good, a good not for itself but for other things Nor 
can the One be thinking, lest there be difference and motion 
in it It IS prior to motion and to thinking 'For what shall 
it think ? Itself ? In that case, before it thinks it will be ig- 
norant, and what is self-sufficient will need thought m order 
to know itself The Only One will neither know any- 

thing nor have anything to be ignorant of. Being One and 
united with itself it does not need to think of itself You can- 
not catch a glimpse of it even by ascribing to it union with it- 
S7 “ Chateau Interieur,” (Euvree, Vol III, p 4fi9 
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self. Rather you must take away thinking and the acf of 
being united and thought of itself and of everything else.” ** 
In like manner the mystic’s scorn of conceptual knowledge 
and discursive thought sometimes leads him (especially if he 
hold the negative view of God just described) to insist that 
emptiness of mind is the only road toward union with the “ Di- 
vine Gloom ” “ It IS during the cessation of every mental 

energy,” says Dionysius, “ that such a union of J.e deified 
minds toward the superdivine light takes place” “ The Di- 
vine Gloom IS the iiiiajiproachable light in which God is said 
to dwell And into this gloom, invisible indeed on account of 
surpassing brightness, and unapproachable on account of the 
excess of the siiperesscnti.il stream of light, enters every one 
deemed worthy to know and to see God, by the very fact of 
neither seeing nor knowing, really entering into Him who is 
above vision and knowledge ” ■'® “ The emptier your mind,” 

says Meister Eckhart, “ the more susceptible are you to the 
working of IIis influence ” “ Memory, understanding, will, 

all tend toward diversity and multiplicity of thought, there- 
fore you must leave them all aside, as well as perception, idea- 
tion, and everything in which you find yourself or seek your- 
self Only then can you experience this new birth, — others 
wise never ” 

The logical result of this conception of God and of this view 
as to the means of communing with Him would be, if carried to 
the extreme, the deliberate and svstematic attempt to “ sim- 
plify ” one’s conscious field till nothing should be loft Murisier, 
who regards this “simplification ’’ as the typical mysticism, has 
described it so well that he has almost succeeded in getting his 
description accepted bv some psychologists as the norm of all 
mystic phenomena The mvstic seeks simplification of the 

88 Ennefrds, VI BakewellV Source Book, p 370 Cf also Lao-tze’s fa- 
mous sentence “ The reason that can be reasoned is not the Eternal 
Reason, the name that can be named is not the Eternal Name” (Tao 
Teh King, 1 ) 

89 “ Divine Names ” (Parker’s translation), p 8 
<0 “ Letter to Dorolheus,” p 144 

Meister Lekhart’s “ Mystieche Schriften” put into modem German 
by Landaur (Berlin, Schnabel 1903), pp 20, 23 

*2 His description holds properly only of the quietist, a type of mystic 
recently studied by Ribot (“L’ldfial Quietiste,” Rei) Philosophtque for 
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hetsrogcneous elements of his mind and life by a process of 
elimination. This is Munsier’a formula for the whole process 
from beginning to end, and certainly it is extremely illuminating 
and useful in aiding us to understand many of the phenomena 
involved. Asceticism the mystic has used only as a tool for 
lopping off the rougher outer elements of diversity and sources 
of distraction and the processes of meditation and contempla- 
tion are for uie purpose of reducing the mind itself to unity. 
One idea after another is doue away with, the rapidity of 
thought 18 stopped, and gradually the mystic approximates a 
condition of monoideism where one idea alone remains with 
its accompanying feeling tone, dominating the mind. “ This 
18 sometimes an abstract idea, analogous to the idea of the 
Good, or to the law of the ‘ cause of sorrow,’ knowledge of 
which conducts the Buddhist to the repose of Nirvana It 
IS more frequently a vague and confused image drawn from 
former representations, or rather it is the residue of these repre- 
sentations aftei tliev have been impoverished and simplified by 
the gradual efFaeement of their differences and their con- 
tours Sometimes visions still remain but if so they are 
visions without images, sudden illuminations of the soul which 
at last comprehends how all things are m God JVIonoidoism, 
the absence of simultaneity and of succession, is irieompatible 
with the ordinary notions of space and time ‘To know’ in 
this manner is therefore to free oneself from extension and 
duration, to prolong the perception of the pri'sent beyond every 
assignable limit, to enjov an ‘ eternal now,’ to lose oneself in 
an immensity without bounds, in a word, to become identical 
with God ” « 

This phenomenon of monoideism, let me repeat, is a height 
of supernatural power, or a depth of pathological weakness (as 
you choose), to which not many mystics attain • The ecstasy is 
usually terminated before this stage is reached But we are 
here considering the extreme cases and Murisier’s description is 
probably excellent for them 

1915, pp 440-54) Ribot's treatment la not esflentially different from 
Murieier^B, the quietist he debcnbee aa a m>8tic in whom the mstmet oi 
self preservation la inverted, so that he seeks the destruction of the self 
“ Les Maladies du Sentiir^nt Rehgieux/* pp 61-62 



416 


THE RELIGIOUS CONSCIOUSNESS 


While ideation has been decreasing, emotion (at least in its 
relative proportion) has been increasing, and in fact throu^- 
out the ecstasy the emotional element predominates and is of an 
intensity which seems far to exceed that of any emotion known 
to the mystic in any other condition Mme Guyon exclaims : 
“ 0 my God, if thou wouldst make the most sensual persons 
feel what I feel they would quickly quit their false pleasures 
to enjoy so true a jov ” 

This ecstatic joy is the joy of love in the realization of the 
unity of the soul with its “ Well Beloved “ It is,” says 
Therese Couderc, “ a sweet feeling of the presence of God and 
of His love, which gives the soul so great delight and so unites 
it with Him, that it can scarcely be distracted All other 

pleasure beside that of enjoving God seems to me insipid ” 

In like manner Richard of St Victor says of this joy, “ It is 
so great that no natural delight can be compared to it, and it 
fills the soul with disgust for all the external sweets of pleasure 
and vanity ” ■*“ And the other Victonne, Hugo, describes the 
ecstatic experience as follows “ What is this sweet thing 
which at the thought of God sometimes comes and touches me? 
It affects me so keenly and with such sweetness that I begin to 
be separated from myself and to be earned I know not where. 
Suddenly I feel mvs(>lf traiisfonned and changed , it is joy un- 

44 Quoted by L#euba, “Tfndancea Fondamentales des Mystiques Chr4 
tieng ’’ {Rev Phil, LIV, 1-36), p 6 The deBcriptions of the ecstatic 
joy given by one of Jarieft* patientn are particularly good “ J’ai ressenti 
oomme une joie inWrieure qut aVst upandue ^usque dans tout mon corps 
I’air que je respire, la vue du <iel, le chant des oiseaux, tout m’a 
cauB4 dcB jouiBsanoee inevprimabU'a, j’ai \u des beautes inaccoutum^es, 
en marchant ]t* me suis sentie Boutonuo et j’ai 6prouv^ dans Tair veritable 
volupt^ J’ai dcH jouiBsances que, en dehors de Dieu, il est impos- 
Bible de connflitre La terre dcMent a raiment pour moi le vestibule 
du ciel, mon coeur jouit fL Vavance de la f4Ucit4 qm lui est r^servfie, 
me8 impressions sont trop Molentes et j’ai de la peine a comprimer mes 
transports de bonheur ” Bulletin de ITnstitut Paychologique, I, 229-30 

Cited by Poulain p 79 

** Quoted by Ribet (V'^ol I, p 732) from the Benjamin Major, 18 In 
another passage Richard compares the delight to that of a maiden suddenly 
overcome with wine and not knowing its nature “ Cogitemus modo puel 
lam quandam teneram et delicatam, utpote in multa delieiarum affluentia 
educatam, sed in roulto vino jam madidam, utpote in cellan vinariam 
introductam et torrente voluptatis potatam pt quasi prae nimia teneri' 
tudine vix posse incedere, et prae nimia eiirietate viam quam tenere de* 
beat nullo modo posse discernere ” 
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spcakable. My mind is exhilarated, I lose the memory of my 
past trials, my heart is inflamed, my intelligence clarified, my 
desires satisfied I feel myself transported into a new place, 
I know not where. I grasp something inwardly as with the 
embracements of love . . I struggle deliciously not to lose 
this thing which I desire to embrace without end ” ■*’ 

The reader will probably have -noticed the emphasis which 
Hugo of St Victor, in this last quotation, puts upon “ embrace- 
merits ” In this his language is very typical The writings 
of the Christian mystics in description of the ]oy of ecstasy are 
teeming with expressions drawn from human love As Leuba 
has put it • 

“ Whoever has read the mystics must have been struck and 
perhaps scandalized by the erotic character of their language 
and of their images . The commerce of God with man is 
by the mystics put entirely in terms of profane love The terms 
‘ Lover ’ and ‘ Spouse ’ designate by tuni Jesus Christ and 
sometimes God who is often confused with His Son The 
Virgin IS ‘ the iiici'inparahle Love,’ ‘ the daughter of delight,’ 
‘ the unique dove ’ In the course of one page Ruysbroeck ac- 
cumulates the following terms ‘ amorous embracements,’ ' bonds 
of love,’ ‘ ecstatic beatitude,’ ‘ amorous immersion ’ ” 

Expressions like these could be quoted from a large number 
of the ecstatics As I>eul)a savs, the effect is sometimes 

<7 Cited by Poulain, p 106 For Bimilar c\pressionB from Ruvsbroeck 
see Hebert, “ Le Divin,” pp 17-18 

*8 Tendances Religieuses chez les Mystiques Chretiens,” p 459 Cf also 
the following passage from this article of Louba’s ‘ Saint Therese gofitait 
habituellement d’enivrantes delices dans la tompagnie de son Seigneur 
Tous les plaisirs de la terre p&lissaient devant ceu\ Id, ils n’^taient plus 
qiie de la fange Voici un passage tout d fait fiappant dont nous tire- 
rons instruction tout d I’heure, en discutant la possibilitg de Tongine 
sexuelle dVne des jouissances qu’ils disent spirituelles ’ File avait par- 
fois des visiteurs ang^liquee Un ]our elle Mt un ties petit et trfes bel 
ange It avait dans les mains ‘ un long dard qiii £tait d’or et dont la 
pointe en fer avait & I’extr^mitd un peu de feu De temps en temps il le 
plongeait au travers de mon coeur et I’enforqait jusqu’aux entrailles , en 
le retirant, il semblait me les emportcr avec ce dard et me laissait tout 
embras^ d’amour de Dieu douleur de cette blessure dtait si vive, 
qu’elle m’arrachait ces faibles soupirs mais cet indicible martyre me 
faisait godter en m^me temps les plus suaves d^lices ” For a full discus- 
sion of the subject one should xead all of Leuba’s article and the paper by 
de Montmorand cited below See also Hebert's “ Le Divm,” pp 17-24 
Nor are they by any means confined to the ecstatics So non-ecstatic 
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startling. One should not, however, make too much of it 
on second thought many of these expressions cease to be sur- 
prising and seem natural enough For there are several excel- 
lent reasons why the mystics almost inevitably make use of 
the language of human love in describing the joy of the love 
of God The first and simplest is this that they have no other 
language to use ‘'® The emotion of the ecstasy is before all 
else a burning love for God and a joyous consciousness of this 
loving presence It is evident then that the mystic must make 
use of expressions drawn from earthly love to describe his ex- 
perience, or give up the attempt of describing it at all It is 
the only way he has of even suggesting to the non-mystical what 
he has felt Even Plotinus — who blushed at the thought of 
having a body — aavs “ Those to whom this heavenly love is 
unknown mav get some conception of it from earthly love, and 
what joy it is to obtain possession of what one loves most ” 

A special reason for the amorous language of the mediBeval 
Christian mystics is to bo found in the nature of the book which 
they constantly used as their model, the Song of Songs This 
book which is reallv a naive and straightforward glorification 
of natural and proper sexual love, was regarded bv the Christian 
Fathers from Origen down as having reallv nothing to do with 
sex, but as symbolic of the love between Christ and the Church, 
or between God and the soul Here then, the mystics thought, 
was a divinely inspired treatment of exactly the experience 
which thev themselves so prized Hence it was their favorite 
book and its language inevitably influenced their own 

Much of the amorous language of the mystics must undoubt- 
edly be explained as due to one or both of these two causes. 
But when all is said there remains a good deal that is not yet ex- 
plained , and we can hardly believe that so much erotic language 
can have been used to describe experiences which in themselves 

and literary a mystic as Coventr> Patmore uses expressions of much the 
same sort as those found in the erotic mystics of India See “ The Rod, 
the Fruit, and the Flower” (London Bell 1914), pp 106 210, and 
"Rehgio Poetffi” (1907), especially the closing essay, “Dieu et Ma 
Dame ” 

60 Cf De Montmorand, ” L’Erotomanie dea Mystiques Ohr^tiCQS ** Revue 
Ph%lo8oph%que, LVI, 382-93 

61 BakewelTs ” Source Book.” p 389 ** 

63 CL again, De Montmorand, op cit 
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had no touch of anything but “ Platonic ” love This is made 
the more evident when we turn from Christian to Indian mys- 
ticiMu, for while much of the erotic language to be found in 
India’s religious literature is certainly due to the lack of any 
other suitable expression for so intensely an emotional ex- 
perience, the mystical and the sexual life of many Indian de- 
votees are ■’^rankly recognized as, being closely united The 
three great Sects of modem Hinduism — V aishnavas, Shaivites, 
and Shaktis — have in the past openly encouraged a mingling 
of the erotic and the mystical whieli seemed to the worshipers as 
natural and exalted as it seems to us strange and degraded 
There is no reason to suppose that this mingling of seemingly 
divergent tendencies is confined to India The various pas- 
sages from the Christian mystics already cited can hardly be 
interpreted without recognizing the fact that here too the sexual 
has been mingled with the religious, although the mystics them- 
selves regularly fail to realize it The more sophisticated but 
no less earnest contemporary Christian mystic investigated by 
Professor Flournoy gives plain evidence of sexual influences in 
some of her ecstasies These to be sure are confined to the parts 
of the experience preceding and following the central stage, and 
they are rare even at that , but in one of the ecstasies the erotic 
forces broke out into such open self-assertion as to be undeniable, 
and resulted in a terrible night of conflict Her experience 
throws light on that of many a Christian saint, and Professor 
Leuba is probablv right in pointing out that in some of the mor" 
extreme Christian cases positive sexual delight is involved, al- 
though the mystic himself is usually quite unaware that this is 
so It 18 certainly true that sexual desires and sexual pleasure 

53 The (innocent) expression of divine love in terms of human love is 
to be found repeatedlv in the Bhagavad Gita, the Puranas, the Tantras, 
and m much populai Shaivite and Vaishnavite poetry* Erotic mystical 
practices are (or at least were) not uncommon among subjects of Vaish- 
navism and Shakti 

5* Not invariably The Pioretti of St Francis, for example, informs 
UB that fnar John of Alvernia was uplifted “ to amorous and immoderate 
embracings of Christ, not only with inward spiritual delights but also 
With manifest indications and corporeal pleasures ” 

55 See pp 81—82, 93—96, 189, 192 It should be added, however, that 
in only one out of thirtj one recorded ecstasies did the erotic forces be- 
come recognizable, and that in ftearly every other case the influence of the 
ecstasy was to banish all sexual ideas 
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of a mild and disguised sort permeate most of our life, quite 
without our knowing it All our emotions have some “ bodily 
resonance ” , they are due in part to the tension or relaxation of 
some muscles, to the functioning of some gland, or to some 
other physiological activity The various joyous emotions have 
their foundation in various parts of the body , and the emotion 
of intense love, even in its purest form and quite divorced from 
every sexual idea, is usually connected with the incipient ex- 
citation of the sexual organs This seems to be the case with 
the intense love of God and the joy in his love felt during 
ecstasy But while this is doubtless true, no one would be so 
surprised to hear it (‘veu suggested as the mystic himself ; for 
so far as his mind and will arc concerned he is essentially pure 
from all sensual taint What is going on in his body to color 
his emotions i'- of no interest to him, though it is of interest 
to us as psychologists Our realization of this fact, therefore, 
must not be allowed to influence our valuation of him from the 
moral point of view 

While we are considering the emotional side of ecstasy we 
may as well take up the phenomenon known as “ ravishment,” 
for though It, of course, includes ideational as well as affective 
elements, it is the emotional ei isis of the whole process “ Rav- 
ishment ” 13 usually classed hv the svstcmatizers as one aspect 
of the third stage ot mystic experience, or the “ ecstatic 
union ” ““ Its particular characteristics that differentiate it 
from the rest of the ecstasy and iiiaik it out for special consid- 
eration, are its intensity, its suddeiiiiess, and the peculiar ex- 
perience often oonnreted with it known as “ levitation ” It 
comes upon the mystic with a great rush of emotion and (ap- 
parently) some inner bodily change, so that it often causes sud- 
den fear and overcomas all resistance The outer world is more 
completely shut out than ever “ The body retains the atti- 
tude in which it was surprised , thus it remains on its feet or 
seated, the hands open, or closed , in a word, in the condition in 
which the ravishment found it ” The mystic can sometimes 

nest Teresa, on tlie otlier hand, insists (in Chapter XX of the “Vie”) 
that she recognizes no dilferenre between ‘ rai'iBsetnent ” and ‘ ewtase ” 
She distinguishes sharply, hoviever, between " raiissement ” and “union..” 
(Cf p 190 of the “\ic”) ii 

St Tereaa, Vie, Chapter XX Janet’s ecstatic in the Salpetribre 
•ften exhibited this immobility during her attacks 
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neither speak nor move Tlie attack, if so we may call it, may 
interrupt the course of one’s thought oi conversation like a 
fainting fit and after it is over tlie broken tlioiiglit or sentence 
may be taken up where it was left®* It is usually of short 
duration — a few minutes or seconds only, but may last an 
hour or more ®* 

In connection with ravishment, as I have said, frequently 
comes tlie phenomenon of levitation This is due to the sen- 
sational disturbances already referred to m ravishment For 
not only sight and hearing but also the more fundamental and 
less easily inhibited sensation of pressure, together with muscle 
and joint sensations, apparently are to some extent deranged, 
parts of the body becoming ansesthetie Visual imagery, fairly 
vivid yet not due to present sensory stimuli and therefore sug- 
gesting a new situation iii apace, may also at times have some 
influence According to Lydiard II Horton, who lias investi- 
gated the phenomenon in a number of subjects in the process 
of inducing sleep, the most important cause is to be sought 
in the vaso-motor relaxation whieli is brought about by the 
approach of sleep, by “ aisthetic repose,” religious concentration, 
and other forms of relaxation The result is that the ecstatic 
either gets a new eombination of sensations, or else gets almost 
none at all In the former case he sometimes feels that his 
body has been lifted from the ground and is suspended freely 
in the air, in tlie latter ease he niav feel freed from his body 
altogether ‘‘ My body became so light during ravishment,” 
says St Teresa, “ that it no longer had any weight, so that in 
fact sometimes I could not feel my feet touch the ground ” ** 
It is interesting to compare with this the description of much 
the same pbenonieiion experienced by one of my respondents 
during prayer ‘‘ It is a singular feeling or sensation which 
comes to me when I pray, that while I pray I* feel my body 

’'sPoulain.p 245 

89 This 18 Ribet’s opinion, based upon that of several good authorities 
Foulam says it may last even for days, but this is probably with in 
tervalfa Scaramelli says it “ ma^ last for 8e\eral hourH or even for sev- 
eral days, but during this period there may be fluctuations of intensity '' 
(Op cit, p 80 ) 

00 “The riluaion of Levitation,’* Journal of Ahnormal Psychology^ XIII, 

42-63, 119-27 i 

01 “ Vie,” p 200, and other parts of Chapter 20 
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is lifted up from the floor and I feel light and floating, so to 
speak, in the air. Though my eyes are shut I see objects far 
below and yet I feel my arms on my bed (as I usually knee] 
down beside the bed) 1 feel no weight of body and my 

body becomes as light as a feather ” It will be noted that the 
sense of pressure in the arms is referred to but not in the legs 
and feet, and that visual images contribute to the sense of 
floating in the air It seems likely enough that the vaso-motor 
relaxation to which Mr Horton refers may also have super- 
vened ** So common is this experience to those who attain 
to the stage of ravishment that the good Father Ribet, who ac- 
cepts piously what the Church teaches him, remarks, “ There 
are hut few eeataties who have not been seen, at one time or 
another, during their ravishment elevated in air without 
support, sometimes floating and swinging in the slightest 
bieere ” < 

Before going on to the question of trance I should perhaps 
deal with certain other pathological phenomena sometimes found 
m the extreme type of ccstasv As early m the development 
of the mystic experience as the " oraison de qwetude " (St 
Teresa’s first stage, as the reader will remember) there may 
develop a loss of will which the techiiicdl wnters of the Church 
have named “ ligature ” In this state one feels bound, and is 
unable to carry out various small activities of body or mind 
As prayer is the principal voluntary activity in the mystic state, 
the mystics’ attention has been chieflv struck by the fact that 
they often find it impossible to pray — either aloud or even 
inwardly, they cannot tell the nature of the interdiction but 
feel themselves quite passive and powerless At deeper stages 
of the ecstasv (especially in the ravishment, as has already been 
said) control over the voluntary muscles is sometimes lost 
And parallel with this impairment of the will goes a weakening 
of various non-voluntary bodily functions and a gradual and 

02 Cases of le\itation are not uncommon Another case besides that of 
the student referred to abo\e has come to mv notuo, the experience com 
ing suddenly while the individual was walking about a cathedral In 
Mr Horton’s opinion it is lomnion to rouTiv of us on going to sleep, but 
18 unobserved and forgotten Fight out of thirt\ subjects in whom he 
jndiiupd ^le(‘p reported the experience Op cit , p 50 

03 Vol II, p 639 * 
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partial loss of sense perception®* Eespiration is m part ar- 
rested, the heart beats very faintly, the circulation becomes slug- 
gish, and as a consequence the bodily heat is largely lost The 
eyes may remain open, but if they do they see surrounding ob- 
jects (if at all) as through a veil or smoke Hearing is not 
so much affected as sight, and pressure apparently still less 
The pain threshold is probably considerably raised during the 
ecstasy — as is likely to be the case at all times of concentrated 
attention and narrowed consciousness Whether the senses of 
smell and taste are affected is obviously a question on which 
data would not naturally be furnished by the mystics, — al- 
though as pointed out in a previous note, Scaramelli insists that 
they too quite cease to function This passive condition, ac- 
cording to St Teresa, never lasts longer than half an hour, sel- 
dom so long, although counting the alternating states of more 
wakeful and active consciousness it may last several hours ®® 
It seems probable that will and sensation are but seldom as 
completely inhibited in “ ligature ” as many of the mystics 
themselves have believed Professor Janet’s interesting study 
of a modern ecstatic, whom he was able to have under careful 
observation in the Salpetnere, shows that she was really in 
much closer touch with the outer world and much better able 
to react upon it during her ecstatic state than she herself 
supposed “ If there is [during the ecstasy] some good reason 
for it, cither in her ideas or in external events, Madeleine can 
very well decide upon action ” She could even converse with 
Janet and follow him to the laboratory “ It is the same with 
the physiological disturbances She supposes that her lips are 
glued together and that she does not breathe at all during the 
ecstasy, but if one measures the respiration one finds it slight 

oy Scaramelli is the systematizer most quoted as juthority In this 
matter He writes thus of the bodily effects of ecstasy ‘ Quasi sono 
un’impotenza totale nei sentimenti esterni a produrre le loro operazioni 
sensitive, sitthe non possa Voccliio rimirarc, nfe I’orecchio ascoltare, nh il 
tatto, benchh tormentato da ferro e fuoco, sentire dolore, nfe I’odorato 
sentire la fragranza, nfe il palato sentire il sapore, nfe possa alcun mem- 
bro con minimo suo moto dar segno alcuno di vita ” Quoted by Ribet, 
Vol II, p 438, note 

as See Poulain, p 165, who says that several mystics have told him this 
in describing their experience 

as “Vie,” p 173 
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indeed (12 a minute) but sufficiently nonnal. . . , These ob- 
servations show us well enough that sensation also is not sup- 
pressed, and that it is not altogether the death of sense as the 
patient supposes All sorts of experiences which I cannot in- 
dicate piove that Madeleine peieenes very well the objects 
which I place in her hand during the ecstasy, that she recog- 
nizes them, that she hears and sees if she consents to open her 
eyes It IS for sensation, as for movement, only a sluggishness 
of the subiect, who has only to turn her attention in order to 
do whatever one asks of her ” 

Madeleine’s was, of course, not one of the most extreme 
cases, — although had we been dependent for our knowledge on 
her own description, based on introspection and memory, we 
should undoubtedly ha\e considered her much more cut off 
from the world of sense than she really was But while we 
cannot accept the doseriptioiis of the ecstatics themselves as abso- 
lutely reliable in this matter, there is no doubt that in the con- 
dition of “ ligature ’’ the voluntary control of the muscles is con- 
siderably weakened and the sensations become very dull and 
dim The higher ceiiteis of the brain seem to be partially split 
off from the incoming sensory currents, on the one hand, and 
from the motor centers, on the other Thus the mystic becomes 
more and moie cut off fioni the outer world While this is 
happening, be it remembered, the mental state itself is usually 
becoming narrower and more “ simple,” and the many objects 
of normal consciousness giadnally tend to give way to a state of 
monoideism And in those rare cases where the ecstasy is con- 
tinued to its extieme and the psichological tendencies which have 
characterized its progress are earned out to the end, the state 
of monoideism gives place to a condition of almost pure emotion 
That there can be such a thing as absolutely pure emotion with 

Op cit , pp 228, 229 

«S St Teriaa describes her own experience ns follows ‘‘ L’ftme tombe 
dans une espece d’Cvanouissement, qui, pen il pen, enlfexe an corps la respi- 
ration et toiites los forces Jllle ne pent, sans un trea pdnible effort, faire 
menie le moiiidre mourement des mains Lcs veux se ferment, sans qu’elle 
veuille les farmer, et si elle les tint ouverts, elle ne loit presque rien Elle 
est incapable de lire, en ertt elle le desir, elle apergoit bien des lettres, 
mais (Omme I’l sprit n’apit pas elle ne pent ni lea distinguer ni les assem- 
iilcr l^iiand on liii paile, elle entend le Mm de la voix, mais elle ne com- 
prend pas ee qu’elle entend ” 
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no central idea seems to me exceedingly doubtful, and one cer- 
tainly not to be demonstrated by the somewliat indefinite de- 
scriptions of the mystics. That some of tbcvn, in tlie ecstasy, do 
attain to a condition approximating to pure emotion as nearly 
as IS possible we may however accept This is especially true 
of the Quietists, and Mme Guyon in particular is cited by 
Murisier in illustration of the pure emotional condition which 
18 , according to him, a regular stage of the ecstasy when earned 
to its extreme form Mme. Guyon’s description is as follows • 
“ The whole occupation of the soul is a general love, without 
motive, without reason for loving Ask of her what she does 
in the orison and during the day, she will tell you that she 
loves But what motive or what reason have you for loiing* 
She knows nothing about that. All that she knows is that she 
loves and that she burns to suffer for that which she loves But 
IS it, perchance, the vision of the suffeniigs of your Well-be- 
loved, 0 soul, that make you thus long to suffer '> ‘ Alas,’ she 
responds, ‘ they do not even enter into my mind ’ But is it, 
then, the desire to imitate the vntues which you see in Him* 
‘ I do not even think of them ’ But what, then do you do * 
‘ I love ’ But IS It not the sight of the beauty of your Lover 
which rouses your heart ? ‘ I do not sec that beauty ’ ” ** 

When this exceptional state of eouscioiisiiess is i cached “ the 
intellectual elements of belief are lost, th(> soul is nothing but 
ardor and love God manifests Himscll still, but without the 
intermediation of any conciete or abstiact repiesentative, in an 
incomprehensible manner, in complete d.iikiiess . The emo- 
tion itself probably has diminished in intensity at this point; 
but it seems very intense because of its isolation ” 

The usual laws of psychic regression would, as Murisier lias 
also pointed out,'^^ demand that the intellectual elements should 

00 Quoted from “ J orrents SpintueU,” by JIurisier, ^ X-es Maladies du 
Sentiment Religieu\,” p 04 Cf also the folloiving from the “ Beguines ” 
of Ruysbroeuk “ Le quatrieme d a.inMjr est uu ^tat de \ide, oft Ton 

est uni & Djeu par un amour nu, et dans une lumi^re diMne, libre et vide 
de toute pratique amoureuhc, pai delil ]es oeuvres et les exercises de la 
pi^t^y simple et pur amour, qui consume et aneantit en Iui-mdme TAme 
humaine, de telle sortc que Ton ne son^e plus ni a soi m^me, ni ft Dieu, 
HI ft quelque chose de cr^^ Hien qu’aimer ’ ” Quoted by Hebert, ** Le 
Hivjn,” p 44 I 

70 Murisier, pp 62-63 
np 65 
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give place to the affective elements, that the emotion itself 
should pale into indifference, and that finally consciousness, 
thus narrowed to a point, should at length go out altogether and 
be replaced by the complete unconsciousness of the trance 

19 This way of reducing consciousness to the mininiuni and inducing 
trance is by no means peculiar to religious ravsticibin The proper psy 
chological methods will hi mg it about without involving any “sense of 
presence” or an;^ “union with the divine” The last two stages of the 
“Isoble Eightfold Path” of lluddliism — “Meditation” and “ Contempla 
tion ” lead up to it, though the ideational element in them is on a per 
fectly atheistic basis One of the sermons of Gautama, preserved for us 
(in probably something very like its original form) m the Majjhima 
Dikaya describes the piotiss with real psychological exactness Ihe 
reader will note the order of regreshion sensual pleasures, reasoning, joy, 
perception of diversity, and at last consciousness itself going out one by 
one 

** The monk, having isolated himself from sensual plcasuios and de 
meritorious traits, and still everci'^ing reasoning and reflection, enters 
upon the hrst trance which is pioduced by isolation and characterized 
by )oy and happiness 'then through the subbidence of reasoning and 
reflection, and still retaining ]ov and happimss, he enteis upon the second 
tiance, which is an inner tianquilluutioii and intentness of the thoughts, 
and IS produced by concentration Jiut again, thioiigh the paling of joy, 
indifferent, contemplative, conscious, and in the experience of bodily hap 
piness, he enteis upon the thud trance But again, through the 
abandonment of hapjunes^s and misciy, through the disappearance of all 
antecedent gladness or grief, he enters upon the fourth tiance which is 
neithei misery nor happiness but is contemplation as refined by indiffer 
ence But again, thiough having completely overpassed all percep- 
tions of form, through the perishing of the peiceptions of inertia, and 
through ceasing to dwell on perceptions of diveibity, the monk says to 
himself, ‘ bpace is infinite,’ and dwellM in the realm of infinite space 
But again through having completely overpassed the realm of infinite 
space, the monk says to himself, ‘Consciousness is infinite’ and he dwells 
m the realm of infinite consdousness But again he says to him 
self ‘Nothing exists,’ and he dwells m the lealm of nothingness But 

again, having completely overpassed the realm of nothingness, he dwells 
in the realm of neither perception nor vet non perception [That is he 
has ceased to any anything to c<*ased to formulate the content of 

consciousness in any way] But again, through having completely 
overpassed the realm of neither perception nor yet non perception, he 
arrives at the cessation of perception and sensation ” Warren's “ Bud 
dhism in Translations” (Cambridge, Harvard Univ Press, 1S06), pp 
347-349 Hinduism has made more of the mvstic trance tlian Buddhism, 
connecting it, as the neoplatonists did with the immediate intuition of 
the Absolute The Kshui ika Upanishad gives careful directions as to the 
psvchological methods by which it may be attained, see Deu^sen's transla- 
tion — “Sechzig Upanishad des Veda,” pp 634-30 Under the name 
Samadhi it is still the aim of the Hindu i^vstic though thcie aro few if 
any of the present generation who claim to have attained it Rama 
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In the mysticism of the Indian specialists this in fact is what we 
find, and occasionally also in a few extreme mediaeval Christian 
mystics. It IS a mistake, however, to consider this typical of 
Christian mysticism , its real home is India 

The complete loss af consciousness is a more natural aim of 
the Indian, whether Buddhist, Yogin, or Vedaiitist, than of the 
orthodox Christian because of their contrasting views of the su- 
preme good. The extinction of what we know as consciousness 
in Nirvana, the freedom of the “ purusha ” or soul from all 
content of consciousness, the identification of the “ atman ” or 
self with Brahman or the pure perceiving subject who per- 
ceives nothing in particular — these are the ideals of many of 
the Indian mystics, and hence the unconsciousness of the trance 
is deliberately sought When Agatasatni wished to teach his 
pupil what it was to know Brahman, he “ took him by the hand 
and rose and the two together came to a person who was 
asleep ” The ideal of the orthodox Christian mystic, on the 
other hand, is very different, his goal is always some form of 
consciousness or activity Hence it is only the exceptional 
Christian ecstasy that ends in trance That this sometimes hap- 
pens, cannot, of course, be denied Sometimes, as says St Fran- 
?ois de Sales, “ the soul ceases even to hear her Well-beloved, 
or to perceive anv sign of his presence On awaking she may 
say truly, I have slept m the presence of my God and within 
the arms of His providence, and I knew it not ” The prac- 
tices of many of the heretical Christian mystics, such as the 
Quietists on Mt AthosJ' approached rather closely to those 
of the Indians And the prote.sts of St Teresa against the 
“longs emnowssemenlb’’ practiced in many orthodox mon- 

krishna, the Hindu saint who died in the year 1886 attained it many 
times See, for example, ‘ The Gospel of Ramaknshna,’’ pp 189, 209-10, 
also Max Mullers “ Ramaknehna, his Life and Savings,* pp 34, 112 

73 Bnhadarainaka Hpaniahad Max Muller’s translation S B E 
Vol I, Part l\,\) 103 

74 Quoted by Leuba, op cit, p 451 

75 Cf Reokenbergnis, “ Exercitationum m N Teatamentum ” (Lip8ifle> 
1707), pp 388-389 

76 This sort of ‘‘spiritual sensuality” is in fact recognized as such and 
heartily discouraged bj the Church and by the orthodox mystics “One 
does very ill,” eavs St Teresa, “in employing in the service of God long 
hours lost in this kind of drun^enneas” And she advises the strict ehmi 
nation from all monasteries of these “ longa ev<moms8€ment8 ” 
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astenes in her day, and similar protests by other sensible saints, 
show that ecstatic conditions bordering on trance were by no 
means unknown, though never approved, within the Church. 
The ecstasies of Professor Flournoy’s “ modem mystic ” regu- 
larly ended in a short lapse of consciousness, or possibly in a 
dream forgotten on awaking Of her tmith ecstasy (which was 
quite typical) she writes as follows “ It seemed to me that I 
was only soul, diawn irresistibly by the iiniyersal soul, by the 
luminous reality, the sum of all partial realities. I tried to col- 
lect my thoughts and to pray, but could not , that would have 
been to return, to fall back into the visible Finally the sense 
of floating became less and less conscious and I perceived the 
inner light [a regular experience in her ecstasies] I had the 
impression of plunging into it with a cry of joy, of finding 

again the source of life itself [These dashes she uses 

regularlv to indicate the lapse of consciousness] I emerged on 
the other side of the Experience with a sense of great spiritual 
wellbeing, of having renewed my strength, of having communed 
with God without intermediary, without language nor for- 
mula ” 

Leuba has pointed out that the mystic trance does not differ 
psychologically in any essential from other kinds of trance, 
and that it very closelv resembles hypnosis This too begins 
with a narrowing of consciousness, a “ simplification ” of the 
mental field, and is charactermed by a gradual loss of control 
over the voluntary muscles and by hallucinations, — these things 
being suggested by the hypnotist The deliberate methods of 
some of the Indian mystics, in fact, are almost identical with 
those of the scientific hypnotist The Yogin chooses a quiet 
place, seats himself in a position that will not attract his mind 
to bodily sensations, murmurs the mystic word Om, fixes his 
attention on his thumb or his nayel, or on successive parts of 
his body, thus narrowing his attention, or, deliberately fixing 
his mind upon the self alone, seeks to “ think of nothing,” un- 
til at last he falls into unconsciousness 

’’’< This 18 suggested in her account of her eleventh ecstasy See op cit, 
p 89 

rs Op cit , p 83 

recf the Kshurika Upanishad (DeussA’s translation), esp vr 2-7, 
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The mystic trance differs from the hypnotic trance, howeve^ 
in that it lacks the final stage of somnambulism, in which thd 
hypnotized person performs various actions at the suggestion 
of the hypnotist What is the explanation for this ? Leuba’s 
answer is (and in this he seems to be quite in the right) that 
throughout the earlier stages of the mystic trance the idea of 
Gtod IS substituted for the hypnotist,®* and that when the mystic 
has reached the extreme form of his ecstasy where all ideas, even 
that of God, vanish, there remains no source of further sug- 
gestion, and hence the mystic either returns to ordinary con- 
sciousness or lapses into norma] sleep 

11-12, 21-23 Also the Bhagavad Gita, VI, 18, S B E Vol VIII, Part 
III, pp 68-70 

Sometimes, ho«eier, the confessor or director seems to play a part 
corresponding somewhat to that of the hypnotist Thus it is related of 
Rt Fiancesta Komana that dining ecstasy he could hear the questions of 
his confessor but not those of others Sec Poulam, p 165 Cf also Scara 
melli, “Mystical Theology” (English translation), p 76 
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THE MYSTIC LIFE 

The amount of space 1 have devoted to the various aber 
ratious of the ecstatic condition must not be taken as indicat- 
ing the amount of importance belonging to tins unfortunate 
side of m^’sticiam As I have several times pointed out, these 
pathological extremes are by no means chaTactcristic of all the 
mystics, and when they do occur they are seldom regarded 
even by those who expeiience them as of the first importance 
Of course, there have been, even m the Christian Church, a 
large number of individuals who have induced the ecstatic con- 
dition for the sake of its pleasuie and indulged repeatedly in 
this spiritual drunkenness (as Rt Teresa calls it) for its own 
aa\ie. T\\\s, however, has not heen the practree of the majonty 
whom posterity has lecogiiized as “ the great mystics ” , and to 
emphasize the ecstasy aiul its accompany mg abnoimal phenom- 
ena as if it were the whole of mysticism would tliercfoie be a 
misleading (though it is unfortunately a common) way' of treat- 
ing the subject To understand mysticism aright one must take 
into considoiation the whole life of the mystic, including both 
the recurring states of ecstasy and the periods intervening be- 
“tween them or subsequent to them 

Herbeit Spencer has sought to" show that the “Rhythm of 
Motion” IS one of the fundamental laws of the matciial uni- 
verse ^ However this may be, it is certain that rlnthm is one 
of the fundamental chai acteristics of human life The pen- 
dulum swing of our mood'-, each giving place to its opposite, has 
been noted over and over again by most obseivers of human 
nature. Disgust follows undue indulgence, depression follows 
great elation, sleep follows activity And like the pendulum, 
moreover, the farther we go to one side the longer is likely to be 
our swing in the opposite direction when the time for it comes 
The mercurial temperament knows both the ki'eiiest delight and 
the deepest (temporary) depression ,, while the man of phleg- 

1“ First Principles,” Part II, Cliiipler X 
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matic disposition is less influenced by either. It was in part 
upon this psychological law that the Buddha founded his great 
principle for the destruction of sorrow, give up the intense 
and passionate joys of life and you will avoid most of its intense 
snftering, keep the pendulum from swinging to the right and 
there will be no danger of its swinging to the left 
JIow the Christian ecstatic though in some respects strik- 
ingly Buddhistic, 18 in this mattei at the very antipodes of 
the Buddhist ideal He longs for and patiently cultivates the 
intense joy of the ecstasy , and by the law of rhythm he usually 
has to pay for it by poiiods of suffering and “ diyness” which 
bring him as much depression as the ecstasy brought elation. 
His IS merely an extreme case of what we all experience, and 
it IS based ultimatelv on what is perhaps a purely physical law.* 
It would be a mistake to suppose that the ecstasy is an experi- 
ence of mere sweetness For many mystics it is what Browning 
describes as the ideal of joy — “ three parts paiu.” ® It is, 
however, a veiy real and intense joy This cannot be said 
of the periods ot drvness. The sufferings of the ecstatics dur- 
ing these times are of many sorts St John of the Cross classi- 
fies them as of three kinds loss of delight in any cieature, the 


1 The ecstatics thcmseliea ha'e their own theological explanation for 
this the faiors of ('.oil in the eiatasy if iinaicompanieil by pain might be 
sought too exclusively for their own satis, or fill the soul with pride, 
the soul needs further puiihcalions besides those which the mjstic can 
actively inflict upon liiinsclf, lienie tlnso “passive puiifications and 
then God comforts, encourages, and rewards iiim again by the “ consola 
tions ’ of the returning ecstasy Cf yiontmnrand, “ Les Hystuiues on 
dchois de I'Kxtase,'’ /tev VUil , LVIIf, (i21-22 Cf also the following 
from the “ Theologia Gcrmaniia ' “t hrists soul must needs descend into 
hell btfoic it ascended into heaven So must also the soul of man 
Now God Is not forsaking a man in this hell, hut He is laying His hand 
upon him that the man may not dcsiie nor regal d aiiytlimg but the 
Eternal Good only, and may come to know that that is^so noble and pass 
ing good that none can search out or express its bliss, consolation and 
joy, peace, rest and satisfaction Again this hell and this heaven 
come about a man m such sort, that lie kiiovvetli not whence they come, 
and whether thej come to him or depart from him, he can of himself do 
nothing towards it .^nd when a man is in one of these two states, 
all IS right with him, and he is as safe in hell as in heaven, and so long 
as a man is on earth it is possible for him to pass ofttimes from the one 
into the other, nay even within the space of a day and night, and all 
without his own doing” Cljftpter XI (translation by Susanna Wink 
vsoith) 

a Cf St Teresa, “ Vie,” pp 194-96 
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feeling of one’s distance from God and the memory of the ]o\ 
of ecstasy which is no longer to be had, and thirdly inability to 
“ meditate ” or to excite oneself to pious emotion by the use of 
the imagination.^ This triad, howevei, fails to exhaust all the 
ills repoited by many of the mystics during these times of dry- 
ness. St Teresa’s chief source of pain seems to have been a re- 
current doubt as to whether her mystic experiences were not 
after all the product of illusion and the work of the Wicked 
One.® Auotlier soiiice of giief, especially with mystics less 
completely devoted than Teresa, is hardness of heart and a re- 
newal of woildly temptations Causes of a similar sort could 
be cited for the pains and dryness of some of the Hindu mystics. 
As a rule, it may he said, the phenomenon is due to aii impover- 
ishment of the emotional life through its over stimulation dur- 
ing the periods of ecstasy The fonner 3oy is remembered and 
longed for but does not come, lieiice disappoiutment The 
methods that usually succeed in bringing one at least into a 
state of pleasant and pious calm are in vain The emotional j 
nature being teniiioiarily worn nut and exhausted, the mystics 
can take no pleasuic in anything, divine or human , all is vanity 
and \ cxation of spirit The sense of fatigue, like a mist, settles 
down over the eaith and shuts out heaven. Even the truths of 
theology, having lost their emotional tinge, appear as mere in- 
tellectual judgments and hence, seen in the cold light of logic, 
may be positively doubted — to the great dismay of the mys- 
tic And in like maimer virtue itself may lose some of its 
luster, or the effort to ^tiive after an almost unattainable goal 
may seem to the poor tired will hardly worth the while 
Sometimes, says St Teresa, m desciibing the experience as 
she knew it, ‘ I find invsclf iii a sort of strange stupidity 1 
do neither good nor evil, I go as I am directed by others, exper- 
iencing neither positive pain nor consolation, insensible to life 
as to death, to pleasure as to sorrow ” ® 

These periods lasted with St Teresa some two or three 
weeks With Alme Guvon such a period once lasted, with 
slight alteration, for fiv e years St Chantal siifiered even more 
extremely in this manner for the last seven or eight years of her 

*Cf Ribet, Vol I, pp 374-75 
“See, eg, the “Vie,” pp 328-29 
•“Vie,” Chapter XXX 
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life — though the last two months before her death brought her 
“ consolation ” once more. Cases like the last two mentioned 
are not usual More frequently the periods of suffering are 
more evenly interspersed with those of joy, though there is 
certainly a tendency for them to be grouped largely in one 
period of the mystic’s life, and especially is this true of the 
greater mystics ’ 

It must not be supposed, however, that the life of the mystic 
consists chiefly in a succession of elated and depressed moods; 
that it IS nothing but “ ecstasy ” and “ dryness ” There is an- 
other rhythm more important in the life of the mystic than 
that between pleasure and pain , it is, namely, the rhythm of 
contemplation and activity The life of the morally great mys- 
tic out of the ecstasy 1“^ not so much a life of depression as a 
life of action This of course is not true of all Many in- 
mates of the monasteries have spent their lives sucking the 
sweets of ecstasy and paving for it bv periods of emotional 
and volitional fatigue. But many of those individuals who are 
by common consent considered the great and typical mystics, 
and upon whom the Church has set her stamp of approval, have 
been noted for their activity as well as for their emotions And 
in their cases the rhvthm between meditation on the one hand, 
and active work on the other, has been essentially healthful and 
desirable The mvstie of this active type often comes back from 
his contemplation, and sometimes from his ecstasy, with a 
heightened moral enthusiasm for the strenuous and the heroic * 
In like manner, activity prepares one the better for contempla- 
tion The two are oompleraentarv and lend each other mutual 
aid Their rhythm is analogous not so much to that of elation 
and depression as to that of exercise and rest As Joly puts it 

1 Murisier points out (pp 33-36) that this stage of y dryness” is an- 
alogous to the periods between hypnosis in the life of the mentally dis- 
eased As the hypnotic trance into which the patient is thrown for 
therapeutic reasons corresponds to the ecstasy of the mystic, so the dis 
quiet of the period of dryness corresponds to the longing which the patient 
feels, after the immediate effects of the hypnosis haye begun to pass away, 
to be quieted and put to sleep again by the hypnotist This is an excellent 
comparison and throws light on the cases to which it applies It must 
again be noted, however, that this condition of affairs is true only of 
the more pathological cases aijjl is by no means typical of all mysticism 
as such 

s Cf Boutroux, op cit , p 188 



484 THE EELIGIOUS CONSCIOUSNESS 


in his “ Psychologie des Saints ” “ Contemplation is close y con- 
nected with love and achve love, it is the effect of love already 
exercised and already intense, it is Ae inspiration and the di- 
rector of a love still more ardent 

These three things, then,-(l) contemplation and ecstatm 
joy, (2) suffering and dryness, and (3) active semce pid^ 
and inspired by the love of God -make up, together, the life 
of the great mystic The further question, therefore, naturally 
anses, Are these three definitely related so as to make up one 
' general scheme with a logical or psychological development, or 
are they separate and do they simplv arise without special or- 
der and haphazard ' Certainly this question is an important 
one and has not been often enough raised The mystic experi- 
ence has been earefnllv studied by psychologists in cross section 
but not enough lonqiiudtnally The great mystics themselves 
however and their theological expositors have often looked at 
the matter as a unitary development, and recently a psycholo- 
gist, Professor Delacroix of Caen, has made an elaborate longi- 
tudinal ” study of the lives of hvo great mystical St Teresa, 
Mme Giiyon, St Francois de Sales, St John of the Cross, and 
Suso His conclusion is that the three phases of the mvatic 
experience to which T have referred arise in a certain order of 
development according to a regular law , that the life of the 
mystic IS not «o well described by the word oscillation as by the 
word systemahzohon 

The mystic begins according to Delacroix, with the desire 
for the ecstasy and finally attains it In this stage he experi- 
ences a new and very intense ]oy which for a time seems worth 


»P 189 From Nvhat has been said it ih eMdent that two distinct types 
of rh) thm are to be found in the experient e of many mystics — ( 1 ) that 
of ecstasy and drvness, (2) that of contemplation and action The first 
of these is plainly undesirable, usually pathological, and probably iin 
necessary The second is both natuial and necessary in any fully rounded 
life, whethe" irystical or not Hocking who discusses the second of these 
rhythnos very admirably seems to regard his position as incompatible \yith 
that of Ueiacroix The distinction I haye indicated between the two kinds 
of rhythm does awav, in my opinion, with any real divergence between 
these two most sympathetic interpreters of mysticism, for they are dis 
oussing different things See Delacroix “ Etudes d’Histoire et de Pay 
chologie du Mysticisme/* Chapters II, VI, XI and Hocking’s “The Mean 
ing of God in Human Experience,’* pp 302-J17 
10 Op cit , p 424 
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while in itself. The ecstatic condition, however, even when 
no painful periods intervene between the ecstasies, has its de- 
fects. In the first place if pursued for its own sake it becomes 
mere religious indulgence, God is enjoyed for the sake of the 
self. Secondly it induces a feeling of self-confidence and mag- 
nifies the personal self through the intimacy with God which it 
seems to bring about And thirdly if cultivated exclusively it 
results in inactivity toward the outer world, the mystic’s thought 
and action (so far as he is active) being centered on continuing 
his own ecstatic delights. The great mystics themselves have 
seen these defects and have, therefore, not regarded the cstasy 
as the culmination of mysticism. Hence in their view the 
period of dryness and sorrow which often follows the period of 
ecstatic loy has an important though negative function, namely, 
to counteract the defects of the first stage. By means of the 
suffering and disappointment which the mvstic goes through, 
the self-centerdneas of the first period is effectively destroyed, 
and the mystic is filled with a dominating intuition of personal 
worthlessness This period of dryness, Delacroix points out, 
IS doubtless due to physiological and psychological causes, but 
It IS used by the mystic for his own moral advancement And 
when at last his little self, with its interests and ]oys have been 
killed out, the mystic finds himself entering into a new and 
final period, filled with a joy of its own, in which the personal 
consciousness is lost and his actions are guided bv a power which 
he cannot recognize as his own will — in short the “ transform- 
ing union ” or “ sjiiritual marriage ” of St Teresa’s account 
When this stage is reached the mvstic looks back on his long 
course and, understands it all at last He has now the key 
to his former sufferings, he sees why it was all necessary, and 
he interprets the whole process in the light of its final term 
The three periods thus form (although Delacroix Moes not him- 
self point this out) a beautiful example of the Hegelian triad, 
with the simple joy of ecstasy as the thesis, the deeper pain of 
separation from God and self-despair as the antithesis, and the 
“ apostolic life ” of guided activity as the synthesis, in which 
all that was best m the other two is " aufgehohen ’’ — taken up, 
transformed, glorified 

This theory oTHelacrois^s, excellent as it is, and based as it 
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is on the views of some of the great mystics themselves, cannot 
be accepted without some reserve The difSculty with it is that 
it is much too simple. The facts drawn from the lives of the 
majority of the mystics do not hear it out Particularly is this 
the case with the relation between the first and second periods 
In the lives of most mystics ecstasy and dryness are not periods 
or stages that come once each, but episodes which oscillate and 
give place to each other through long years. They are really 
only the intensified states of religious emotion and its opposite 
which all religious persons feel And to say that only those who 
fill out the formula are mystics or “ typical ” mystics comes very 
near to begging the question It must, however, be admitted 
that a large number of those who are generally recognized as 
the great historical mystics do approximate Delacroix’s triadic 
formula — not indeed perfectly, but still with a fair amount 
of exactness " We mav, in fact, go fuithei and recognize this 
fundamental truth in Delacroix’s view the defects of ecstasy 
are those winch he points out, the moral function of dryness 
has been that which he and the mvstica claim for it More 
important still, the “ spiritual marriage ” of automatically 
guided activity (in those mystics who have attained to it at all) 
has regularly come last and has crowned the whole, presup- 
posing to a large degree both the antecedent stages 

This crowning phase of the mystic life is one of the most 
' interesting things in mysticism It is in the eyes of the great 
1 mystics themselves the supreme climax of the whole, the only 
1 part of their experience tliat is worth while entirely for its own 
sake. It IS moreover (at least if we can trust their testimony) 
not subiect to any very great change but is essentially perma- 
nent ** Ti has, according to Poiilain, three chief character- 
istics first, the permanence just referred to , second, its trans- 
I forming nature, the mystic feeling that his acts are not his own 
I but God’s , third, the continual vision of God or sense of His 
presence in the midst of and undisturbed by great activity 
Delacroix, whose analysis is much more careful than Pou- 

11 The experience of Flournoy mystique modems could also with a little 
Ifood will, be shown to exemplify Delacroix’s law fairly well — as could 
also the development of Ramaknshna’s mystical life 
IS Within it, of course, the rhythm betwiyn contemplation and activity — 
just as that between sleeping and waking — continues 
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lam’s and is from the psychological, rather than the theological 
pomt of view, enumerates four characteristics (I speak of 
this as Delacroix’s analysis, but it is really, as he shows, Mme. 
Guyon’s) The first characteristic is “ the abolition of the per-| 
sonal consciousness and the substitution for the habitual self of 
a more ample personality Before there had been a distinction 
between self and God , this opposition now ceases by the aboli- 
tion of the self, which is driven out by God Before this the 
soul possessed God in certain states , now it is possessed entirely 
and forever by God ” The second characteristic is automatism. 
“ For the action guided by the personal consciousness, which 
has its roots in the individual and is willed, is substituted an 
immediate and direct action, which seems to be the action of 
God Himself and which gives to the individual the sense of 
freedom and of infinite power He no longer desires, because 
he is~ahove all desires, because he is no more attached to the 
objects of Ills action . . This feeling that it is God who acts 
assures the constant communion between God and the soul.” 
The third distinguishing quality is a new kind of ]oy. It is 
something like the joy of ecstasy continued, but differs from it 
certainly m being only incidental, not essential, and probably 
differs in certain other ways as well It is a feeling of energy 
and plenitude anil exuberance, a sense of a mission to be ful- 
filled and the power to fulfill it And though it is not sought 
for itself — perhaps for that very reason — it is very intense 
Mme. Guyon savs of it “ It is an immense but insensible joy, 
due to the fact that one f(*ars nothing, desires nothing, wishes 
nothing ” One is not thinking about it nor saying, “ How 
ecstatic I amf ”, because one is not thinking of oneself at all 
It IS the direct result of the loss of self, referred to as the first 
characteristic of the “ spiritual marriage ” And in this con- 
nection it may be well to point out the similant_f between the 
Christian mystic’s experience in this stage and that of the 
Buddhist who has in this life attained to the destruction of de- 
sire, the annihilation of self, and the consequent joy of Nir- 

IS Delacroix really cnumerateB tlve, but two of them are hardly distin 
gmehable 

11 Cf the last stages of the BoddhisatU s’s development according to 
the Mahayana theory , Suzuki, oft. cit , pp 322-28 
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vana.‘® Truly “ ’Tia self whereby wc suffer ” It would be a 
mistake, however, to suppose that the “ mystic life ” is one of 
unmixed happiness. In Tauler’s words, the state of those who 
are most nearly perfect “ is one of mingled joy and sorrow 
.whereby they are tossed up and down, for the Holy Spirit is 
trying and sifting them and preparing them for perfection with 
two kinds of grief and two kinds of joy and happiness which 
they have ever in their sight . Thus all his being is swal- 
lowed up in sorrow and remorse for that he is still laden with 
his boundless infirmity But he hath delight and joy in that 
he seeth that the goodness of God is as great as his necessities, 
so that his life may well be called a dying life, by reason of such 
hia griefs and jojs which are conformable and like unto the 
Life of our Lord Jesus Christ, which from beginning to end 
was always made up of mingled grief and joy ” 

The fourth characteristic of the mystic life, according to 
/Mme Guyon and Delacroix, is a seeming division within the 
! personality, a dissociation between the bodily and eaithly hu- 
' man self, and the real self who lias become identified with God ” 
This seeming division within the personality of course vanes 
greatly with different mj sties Something like it is seen in 
many a non-mystical and perfectly normal individual whose life 
IS divided between the jirosecntion of some great purpose and the 
fulfilling of the common duties of daily life And it is almost 
inevitable that some such doubling should occur in the case of 
one who believes liimself to catch occasional glimpses into an- 
other world, a certain amount of absent-mindedness and mental 
abstraction and temporary confusion is a natural result. The 
description which Browning has giien us of Lazarus’s state of 
mind after he was raised from the dead depicts so well this 
phase of the mystic consciousness that I shall quote a few 
lines from it: 


1 * Cf Scaramelirs entfaueiastic description of the joy of the Spiritual 
Marriage, op cit , pp 8S-8S, which is strikingly like many a Buddhist 
description of the joy of .Arahatship 
i« From the Sermon on the Feast of St Stephen, translated by A W 
Hutton in a collection of Tauler’s sermons called "The Inner Way" 
( London, Methuen 1909 ), pp 38 and 40 
11 Delacroix, op cit, pp 142-48 
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“ He holds on firmly to some thread of life — 

(It is the life to lead perforcedly) 

Which rune across some vast distracting orb 
Of glory on either side that meager thread, 

Which, conscious of, he must not enter yet — 

The spiritual life around the earthly life; 

The law of that is known to him as this, 

His heart and brain move there, his feet stay here 
So IS the man perplexed with impulses 
Sudden to start off crosswise, not straight on, 
Proclaiming what is right and wrong across. 

And not along this black thread through the blaze — 

‘ It should be ’ mocked by ‘ here it cannot be.’ ” 

„ The mystic thus lives in two worlds and feels himself ani- 
mated and guided by two powers “ I live,” says Paul, “ yet 
not I, but Christ liveth in me ” The individual will is not lost 
— the man is not in a dream or trance , yet the individual will 
still present is present only to yield to what the mystic takes 
for the divine will, which in all matters dominates the life 
The two wills have become so united as to be but one. This 
union, says the Theologia Germanica, " is such that we should 
be purely, simply, and wholly at one with the One Eternal Will 
of God, or altogether without will, so that the created will 
should flow out into the Eternal Will, and be swallowed up and 
lost therein, so that the Eternal Will alone should do and leave 
undone in us ” And again, “ So that every enlightened man 
can say, ‘ I would fain be to the Eternal Goodness what his own 
hand is to a man ’ ” 

The mystic’s life is therefore from the time of his attain- 
ment of the “ spiritual marriage ” onward a life of activity 
guided by a power which he cannot recognize as his own This 
“ apostolic life” is really only an intensification (sometimes to 
an almost pathological degree) of the “led life ”^hich, as we 
saw in Chapter XVI, many commonplace Christians live The 
difference is a matter only of degree, but the degrees are so 
different that with some of the great mystics action seems to be 
almost automatic. According to Delacroix’s theory, their ac- 
tion 13 guided not by the conscious will but by the subconscious 
i«P 98 

IB Ibid , p 32. • 
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[forces of the psycho-physical organism. This does not make 
their action any the less intelligent or purposive. It is in a 
sense impulsive, — that is the force comes a tergo but it is 
still purposive, and this purposivciiess makes it different from 
the impulses studied by the aliensists 

Of course there is sometimes an irrational element in the 
actions of the mystic — as he himself plainly sees and whiclv 
he attributes to the impulsions of the devil But his action as 
ja whole, though guided by habitual and in part subconscious 
[forces, IS, as I have said, essentially rational, purposive, and 
moral If we accept Delacroix’s theory of subconscious guid- 
ance (and with a certain amount of toning down we shall, I 
think, he justified in so doing-"), we can understand why the 
mystic’s life should be on so high a plane In the first place 
[the subconscious iiatiiie of the mvstic is by no means the same 
as that of all other men, good and bad His is essentially and 
by nature a moral subconsciousness That is what we mean 
when we speak of a man who is naturally good his unguided 
impulses and actions ate on the whole of the right sort Es- 
pecially IS this true of the intense religions natures of the mys- 
tics who (as a rule) from their childhood have loved virtue 
\And secondly the mvstie’s is a framed subconsciousness It 
'has been trained in the first place by the long years of his 

20 It 18 hiffhlv questionable whether the factM lustify so large a use of 
the subconscious as Delacroix would haie us belioic A large part of the 
“ apostolic life ” roquirop no more recondite explanation than does the 
activity of many a good man of settled character \xho is under the con 
vjctioii that he is the 'subject of divjiie guidance, but Delacroix at least 
implies that the subconsciousness of the in>8tic is decidedly different from 
what one hnds in "normal” perbons B\ looking for some unusual ex 
planation of the facts of the mistic life and thereby admitting that they 
belong to a category dilTerent from that of ordinary living Delacroix has 
opened himscl' to the accusation which Pacheu brings against him, that 
he has manufactured a stdKonscjous ad hoc, in order to explain facts 
which would otherwise demand a supernatural explanation, and that the 
Bufoconscious which he has devised is one which psychology has seldom 
if ever come across elsewhere (Sec L’Expenence Mystique,” pp 7i5-8*5 
285-96 ) We shall, however, be justified in using the word subconeciouB 
in dealing with the mystic life if we mean by it no more than what we 
find in the life of ei’ery man of settled character,' whose actions are guided 
largely by unconscious forces, whose p8^cho physical mechanisni is so pre 
disposed in all habitual situations that he finds most decisions already 
made in advance and feels himself to be carrying out some unitary life 
plan. 
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social education. Society sees to it that the wilder and more 
indecent parts in the suhconscions natures of us all are consid- 
erably subdued and tamed The subconscious is constantly 
being influenced by the conscious personality as this reflects the 
demands and conventions of society. And, as Professor Coe 
has pointed out,^* the suliconscioiis is essentiallv conservative, 
and hence often acts as a storehouse for the generally accepted 
moral precepts of the community and uses them in restraint 
of the non-social desires of the individual. Furthermore, the 
mystic has taken particular pains through years of ascetic dis- 
cipline to remold his subconsciousness (though he himself has 
never heard the term), and kill out from it all that he regards 
as evil It 18 not surprising then that the automatically guided' 
life of the mystic in this final stage should be essentially moral 
from the ob]Pctive and coinentioiial point of view So far 
indeed so good Whether everything is explained by the use 
of the word “ subconscious ” is not so certain. 

It must not be supposed from the last pages that all the mys- 
tics are active Most of them never reach the heights of the 
“ spiritual marriage,” and many of them prefer to remain in 
the first stage and suck its sweetness Yet though this is the 
case it still is true that activity forms an important part of the 
life of many of the greater Christian mystics Moral earnest- 
ness and unselfish ardor for righteousness have been almost as 
characteristic of them as is the joy of ccstasv Whether the 
ecstatic experience and the other features of the extreme sort 
of mysticism are a help or hindrance in the life of active service, 
whether the saints have been strenuous soldiers in the cause 
of righteousness because of or in spite of their ecstasies, is a 
question for which there has been no place even in these three 
long chapters 

21 “ The Mystical as a Psychological Concept,” Jour^l of Phtlo$ophy, 
VI, 201 

22 \\ hether semi automatic conduct ( such as that of Mme Guyon in 
her stage of ‘‘Apostolic life”) can be truly called moral from the sub- 
jective point of view, is another question 

It must, however, be remembered that it is the ecstasy, not the an- 
tiTity, which singles them out as mystics 
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THE PLACE AND VALUE OF MYSTICISM 

In the four preceding chapters I have tried to give a just 
description of mysticism as a psychological phenomenon. The 
description has necessarily been long, and, I fear, rather weari- 
some, and to avoid making it still longer 1 have had to leave 
out of account several related questions which naturally present 
themselves in this connection The present chapter will, there- 
fore, be devoted to the more important of these problems, — 
nearly all of which are concerned with the value of mysticism 
and Its place ui leligion and in life As a preliminary to this 
question, the origin or source of the individual's mystical ex- 
perience naturally presents itself for our eonsideiation For if 
its source be what some think it, this would have an important, 
if not a decisive, bcaiing on the question of its value 

In general it may be said that there are three leading views 
as to the origin and nature of the mvstic revelation The first 
of these appeals frankly to the Supernatural This is, of 
course, the view hold bv the Roman Catholic Church and the 
many learned writers on mysticism who represent it More 
important still, tins is the view of most of the mystics them- 
selves In the ecstasy, sav they, the soul comes face to face 
with God and receives from God revelations, corafortings, as- 
sistance which it can carry back into the world for the help of 
all the faithful This hypothesis is usually based upon a dual- 
istic view of the universe as consisting of the two realms of Xa- 
tnre and of Grace, each with its own laws, and the contact of 
the soul with the Supernatural realm in the mystic union is re- 
garded as more or less miraculous * ) 

Opposed to this view is the completely naturalistic interpre- 

1 For a serious attempt to present this view in scientific fashion see 
A B Sharpe's “Mysticism, Its True Nature and Value” (London 
Sands 1910), especially pp 1-69, 113-21 Pa, hen takes the same view 
in " LTlIxperience Mystique ” but renlires fjdly that there is no room for 
ultimate explanation within psychology 
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tation. This either denies altogether the existence of any 
supernatural realm, or if it admits its possibility, insists that 
it IS quite separate from nature and must be kept strictly apart 
from it in our thought , the Supernatural never interferes with 
the natural, hence to explain the latter we must confine our 
hypotheses entirely to it. Mysticism, therefore, like every- 
thing else, 13 to be accounted for solely by the laws of a scientific 
psychology, and its source is to be sought in the individual mind 
and in society Imitation, social education, and individual 
suggestion furnish a quite sufficient explanation for all the 
phenomena of mysticism. ’ 

(Midway between these opposing explanations stands the third 
view, which seeks, in a sense, a compromise or combination of 
the two Natural law everywhere holds , but what we formerly 
knew as the Supernatural is not ruled out, because it is really 
a part of nature In other words, the dualism which both the 
other views accepted (so far as thev admitted anything besides 
“ this world ”) it rejects, and hence it is able to maintain that 
if explanation is forced to look beyond “ this world ” of “ Na^* 
ture,” that does not imply a miracle. What the theologians 
call the Supernatural is merely more of the natural, — a farther 
part of it about which, indeed, we know little, but which we 
conceivably might come to know in the same way that we now 
know this part For the supposition is that in that case we 
should find it too a world of laws, and that its laws are in 
some ways related to and continuous with those laws of nature 
which we already know There is then, according to this view, 
really no supernatural , there is m erely a n as yet Unknown, — 
an Unknown which it would be'^wardice to call an Unknow- 
able The upholders of this general view do not fully agree 
as to details — in fact none of them has tried as yet to work 
the theory out into particulars. But it may in general be 
said that they find, or hope to find, a bridge between the known 
and the unknown parts of reality in the constitution of the 
mind and the laws of its workings Boutroux puts the sugges- 
tion (for with him, as with most of those who propose it, it is 
as yet only a suggestion) in this way 

“ Is there for ns, as conscious beings, besides the individual 
life, a universal life, potential and already in some measure 
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real? Is our reflective and individual consciousness, according 
to wliich 'we are external to one another, an absolute reality or 
a simple phenomenon under which is concealed the universal 
interpenetration of souls within a unifying principle?” 

Miss Underhill, whose position is not unlike that of Boutroux, 
is more explicit, or at least more detailed A large part of her 
argument in favor of the view that the mystics are in direct 
touch with Reality, consists in an attempt to break down the 
naive confidence in common sense and natural science Neither 


of these, she insists, though they be practically useful as guides 
to action, can give us any true insight into the nature of the 
real. Sensuous knowledge is always relative, and scientific 
knowledge is merely symbolic * For conventional and practi- 
cal purposes we have agreed to put tags upon reality, and thesej 
tags we take for the things they should merely signify “ It 
18 notorious that the operations of the average human eonscious- 
ness unite the self, not with things as they really are, but with 
I images, notions, aspects of thinirs The verb ‘ to be,’ which he 
j uses so lightly, does not trulv applv to any of the obiects amongst 
' which the practical man supposes himself to dwell ” “ Because 

mystery is horrible to us, we have agreed for the most part 
to live in a world of labels ” ■* Thus w'c make reality over in 
conventional form, according to our practical needs and the 
artificial categories of language , and these conventions we take 
for reality Even the practical man, however, occasionally has 
1 glimpses or intuitions of the Reality behind the sense world 
To the mystic these intuitions are habitual He lives in the 
direct apprehension of this “ One Reality,” since he perceives 
\ that the sense world is only symbolic of It He alone lives m 
close touch with Reality and when he speaks he gives us not 
conventions but immediacy There is, tlien, no dualism of Na- 
tural and Supernatural Nothing, in Miss Underhill’s opinion, 
18 more profoundly natural than mysticism , and her world is too 
completely monistic to admit of any such rift as that implied in 
the naive doctrine which would divide it into two realms If 


2 “The Psychology of Mysticism,” Internal Jour of Bthtca, XVIII, 
194 Ducken s position is not dissimilar See, e g , his ** Meaning and 
Value of Life” (London, Black 1910), p Tiff 
> See her “ Mysticism,” Chap I « 

* “ Practical Mysticism ” (New York, Dutton 1916), pp 5 and 7 
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dualism there be it is a dualism of the real and the conven- j 
tional. 

I Professor James’s poini of view is naturally very different 
from that of Miss Underhill, yet his conclusions are in many 
ways similar to hers Mystical states, he suggests, may be 
“ windows through which the mind looks out upon a more ex- 
tensive and inclusive world ” Through the doorway of the sub- 
conscious, in his opinion, the mystic comes into touch with “ an 
altogether other dimension of existence ” in which most of our 
ideals originate '' This view is James’s " over-belief ” merely ; 
neither he nor any other really scientific upholder of it would 
as yet regard it as anything more than a worlyng hypothesis 

In seeking to decide between these three explanations of mys- 
ticism — the supernatural, the naturalistic, and the reconciling 
position of Boiitroux, Underhill, and James — we must first 
make up our minds whether we reallv wish, so far as possible, 
to stick to science For our attitude toward the first of the 
three hypotheses at least will be largely, if not entirely, deter- 
mined hy our answer to this question N ot that science dog- 
matically domes the existence of the Supernatu ral It neithCT 
k nows nor pretends to know anything about this It merely 
points out that if the Supernatural can and does interfere with 
the natural then there is, at the spot where the interference takes 
place, no longer anv room for science If the supematuralists 
are right in maintaining miranilons breaks in natural law, sci- 
ence must, at the very least, modify her pretensions, and speak 
no longer in universal terms but in the more modest diction of 
mere probability, imitating mathematics hardly more than his- 
tory 

It would seem orlv ]ust fi r every one who is pursuing an in- 
vestigation in anv sense scientific to make Up Jfis mind at the 
start to give science a fair chance , to let it explain the facts in 
question if it can, and to accept its explanations if they do ex- 
plain A scientific ‘'law,” like a political law, if really deserv- 
ing of being discarded, can best be proved so by strict enforce- 

t The Varieties of Religious Experience,” pp 428, 515f Here also 
should be mentioned .fames’s last suggestion on the subject, namely that 
in the mystic reveJation the threshold of consciousness is lowered, and what 
is usually in the subconscious region comes suddenly into full conscious- 
ness — Jour of Phtl , VII, 85-92. 
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meat. Nor should one easily be driven, by the temporary 
failure of science, into the arms of the Supernatural that 
refuge of ignorance,” as Spinoza calls it And so great have 
been the achievements of science in the past, so repeatedly has 
she brought forward explanations of the seemingly inexplicable 
for those who waited patiently upon her, that the burden of 
proof is certainly on those who would urge us to flee to the 
Supernatural, — the burden, namely, of showing us that no 
} scientific explanation is possible 

If we accept this point of view — and the very undertaking 
to study religious psychology forces it upon us — we shall find 
our attitude toward the siipeniatnral explanation of mysticism 
already settled For certainly the facts of mysticism are not 
such as to drive us out of the realm of all possible scientific 
knowledge. There is nothing, siirclv, in the mystic’s revelation 
or experience so striking or extraordinary as to lead us to despair 
of ever understanding them by the laws of the human mind 
To say this is not to deny the Supernatural It may indeed 
exist outside of nature, or, as the Absolute, it may include 
all nature The laws which science knows may be only the 
Absolute’s thoughts, or God’s ways of doing things But super- 
natural interference cannot be introduced into the chain of 
natural law and substituted for one or more of its links to 
account for phenomena The Absolute may explain everything , 
it cannot explain anything in particular 

' Nor can Miss Underhill’s view of mysticism be fully recon- 
ciled with the strictly scientific attitude The “ One Reality ” 
which, according to her. is directly apprehended by the mvstic, 
IS, after all, apprehended bv means of the mystic’s interpretation 
of his experience, or through a symbolic rendering of sense per- 
ception The emotions, visions, beliefs, apprehensions of the 
mvstic are not themselves the “ Real ” , thev merely point to- 
ward or indicate it, and they^, not It, are the ob]ects which a 
scientific psychology must study Miss Underhill may be right 
in her view that they are good evidence of an encircling spir- 
itual world, but this hypothetical encircling world is not an 
object for psychology The mystic experience is perhaps one 
end of a chain which binds the human consciousness to the di- 
vine but science, in the nature of the case, can never get beyond 
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this end. The “ Presence ” which the mystics claim to appre- 
hend is, on their own showing, of such an indefinite, incom- 
municable, “ ineffable ” a nature as to preclude it from being 
seriously considered as a scientific object , while their reiterated 
insistence that the mystical experience is unrepeatable through 
any discoverable devices makes it impossible to verify their as- 
sertions concerning the objectiiity of this “Presence,” and 
hence prevents us from regarding its existence as a scientific 
fact “ Nor does Miss Underhill’s critique of scientific cate- 
gories and common sense terms make her own symbolic inter- 
pretation of the given world any more trustworthy If conven- 
tional thought 13 at fault in putting “ labels ” on things, is mys- 
ticism therefore any nearer the truth by substituting symbols ? 
Is it questionable whether symbolism is much truer to the im- 
mediacy of fact than is the much reviled common sense The 
truth IS, we all reconstruct our world out of the materials of 
mere immediacy — all of us, at least, but the invertebrates 
The mystic is no exception Much that is indubitably real he 
leaves out of his account because he fails to find it interesting, 
while, on the other hand, he reads into it much that no mere 
immediacy could possibly give (^^e differs from the plain man, 
not by refusing to reconstruct his world, but in the manner of 
his reconstruction , substituting some theological conception or. 
It may be, the poetical imagination and its sjunbols, for the 
principle of utility and its labels — Not that this is the only 
difference between him and the plain man Equally important 
with this contrast in the method of remaking the world of mere 
immediacy, is the fact that the mystic has experiences which the 
non-mystical never shares But that these experiences are ex- 
periences of the “ One Eeality ” is an hypothesis which no 
amount of immediacy can ever verify, and whaeh, even if per- 
fectly true, can never be a fact of science 

« I have expounded this v lew more fully in a paper entitled “ Can The- 
ology Be Made an Empirical Science?” in the Am Jour of Theol for 
April, 1920 

1 1 ha\e said nothing of Miss Xlnderhill’s hypothesis of a “ mystic sense,” 
which, though it has " attachments to emotion, to intellect, and to will,” 
“ differs from and transcends the emotional, intellectual, and volitional 
life of ordinary men ” I sav^nothing of it in part because Miss Under- 
hill herself seems to be utterly uncertain as to what she means by it So 
far as she uses it to mean a heightening of the ordinary mental powers, 
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Criticism of this general nature does not at first seem ap* 
plicable to the mediating view of James and his followers who 
appeal only to natural laws. A more detailed study of the facts 
on which this view is based is requisite before we can form 
an enlightened judgment upon it Such a study is to be 
found m James’s “Varieties of Religious Experience”— 
particularly in the Lectures on Mysticism and in his “ Conclu- 
sions.” James points, namely, to the sense of indubitable au- 
thority and inrmediate e<*rtanity of the mystic intuition, and to 
the unanimity with which the nivstics of all lands testify to the 
common mystic creed This nivstic creed is the belief, or 
the immediate sense, that “ the limits of the individual self 
are transcended through some kind of mingling in, or other 
realization of, a larger world of the spiiitual order, that this 
[larger reality is good, and that in it the contradictions and the 
Imvstery of existence are solved ” * Or, in James’s own words, 
mystical states “ break down the authority of the non-mystical 
or rationalistic consciousness, based upon the understanding 
and the senses alone They show it to be only one kind of con- 
s|iouaness They open up the possibility of other orders of 
truth, in which, so far as anything in us vitally responds to 
them, we may freeh eontiinie to have faith ” The religious 
man with a touch of mysticism “ becomes conscious that the 
higher part of him is c niterminous and continuous with a 
MORE of the same (jmditv wlneh is o|>erat!ve In the universe 
outside of him, and whicli lie can keep in woiking touch w4h, 
and m a fashion get on board of and save himself when all his 
lower being has gone to pieces in tlie wreck Let me pro- 

pose that, whatever it may be on its further side, the 'more,’ 
with which in religious experience we feel ourselves connected, 
IS on its hither side the subconscious continuation of our con- 
scious life Disregarding the over-beliefs, and confining 
ourselves to what is common and generic, we have in the fact 
that the conscious person is continuous with a wider self through 

there is nothing to be said , so far as she means bv it literally a different 
and special faculty, I need hardly point out that psychology knows abso- 
lutely nothing about it 

8 Coe’s formulation of James’s conclusion — “The Sources of the Mystic 
Eevelation,’’ Hiblert Journal, VI, 360 

»The “Varieties,” p 423 
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■which saving experiences come, a positive content of reli^ons 
experience "which, it seems to me, is literally and objectively 
true as far as it goes ” ^ 

As I said above. Professor James’s own “ over-belief,” or 
working hypothesis, is that the farther side of the “ MORE ” 
IS the spiritual world with which the mystics insist they have 
come in contact in trance and similar states of non-rational con- 
sciousness Such an interpretation J aine« regards not as demon- 
strated, indeed, but as, all things considered, more reasonable 
and more consistent with the facts of experience than is the 
purely naturalistic explanation 

Perhaps the most systematic critique of this view is to be 
found in a paper by Professor Coe which appeared in the Hib- 
bert Journal for January, 1908, under the title, “The Sources 
of the Mystical Revelation ’’ The seeming unanimity of the 
mystics to which James appeals is due, according to Professor 
Coe, to the fact that the cases used in the “Varieties” are 
selected, and selected almost necessarily from those individuals 
who are most suggestible The very conditions of trance, more- 
over, are such as to explain, in perfectly natural and naturalistic 
fashion, the content of the mystic revelation “ The typical 
mystical process, which culminates in trance, is, formally con- 
sidered, nothing else than partial or complete hypnosis . . . 
Therefore the most direct method of examining the formal con- 
ditions that now interest us is to m,ike the experiment of self- 
hypnosis ” The characteristics of such an experiment when 
tried, with no religious ideas in mind, were found to be the 
following “ First, the Ixidilv sensations were modified. A 
sense of strangeness came on, and it increased until the mind 
seemed to be there rather than here — alive, yet not ‘ mine’ in 
the old intimate wav Second, the self-foeling underwent 

an equally marked change It seemed as if thS self melted into 
its object, or as if two fluids were poured together The result 
was like a generalization without particulars, or a sort of pure 
being Attention had been narrowed to such a degree that 

if>Pp 508, 512, 515 A similar view, larjfely adapted from James, is to 
be found in Dr C M Addison's “ The Theory and Practice of Mysticism ” 
(New York, Dutton 1918), pp 88-101 

Cf also Leuba on “ Pro^ssor James' Interpretation of Keligious Ex- 
perience/' Int Jour of Bthxcs, XIV (1904), 322-30 



450 


THE EELIGIOUS CONSCIOUSiTESS 


the usual contrasts and antitheses by means of which we define 
our world had grown dim Consciousness was absorbed, as it 
were, in the bright ob3ect at which the eyes gazed, and this 
one object seemed somehow to become a One- All, at once subject 
and object, and yet neither one Here is a counterpart of the 
absorption into deity of which mystical saints speak, a parallel 
to the realization of a larger life continuous with our own and of 
the same quality, of which Professor James speaks. . . . Third, 
the feeling-tone of the whole was agreeable . . It is indeed 
obvious that muscular relaxation was in this case a chief ground 
of the agreeable feelmg-tone Moreover, it is easy to see how, 
from this beginning, if religions auto-suggestion had been ac- 
tive, or even if the strange experiences of the hour had been met 
with naive wonder instead of scientific coldness, pleasurable 
motion of any degree of intensity might have developed Here, 
evidently, is the root of the mvstieal feeling of attainment, of 
the resolution of discords, of the goodness of the All 

“In short, the mvstieal revelation can he traced down to the 
formal conditions, physiological and psychological, of the mystic 
himself . , The nivstic acquires his religious convictions pre- 
cisely as his non-mystical neighbor does, namely through tra- 
dition and instruction growui habitual, and reflective analysis. 
The mystic brings his theological beliefs to the mystical ex- 
perience, he does not deiive them from it ” 

This last sentence is especially well put The particular the- 
ological beliefs which the mystic carries awav from his trance 
he first brings to it, usually in the form of dogmas explicitly 
held, sometimes as ideas up to that time buried in the uncon- 
scious or subconscious regions of his mind The former of 
these are simply glorified and reinforced by the emotion of be- 
lief through the intense joy of the trance , while the latter, never 
having been held consciously bv the mystic, seem to him obvious 
revelations And certainly, now that we have learned from the 
investigations of Freud, Prince, Sidis, and others how much 
may come into the subconscious through the regular door of 
the every-day consciousness and remain there for years without 
Its presence being suspected, we should hardly be justified in 
seeking to explain the particular deliverances of the mystic 
i« Op cit , pp. 364, 366, 386, 367 ' 
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trance aa due to anything eke than social education and sug- 
gestion. 

I am not sure that the general sense of presence, which we 
may perhaps regard as the peculiar characteristic oi all mysti- 
cism, is to be so easily accounted for Professor Coe’s analysis 
of the trance form, which proved so useful in explaining the^' 
emotions and revelations of the ecstasv, will not greatly help us 
here , for the sense of a Beyond, and the resulting strength that 
often comes from it, is by no means dependent upon trance, and! 
occurs in innumerable cases when the trance conditions are 
absent. 

The explanation which naturally presents itself first is the 
hypothesis that the experience is due entirely to social education, 
imitation, auto-suggestion This probably accounts for a very 
great deal that passes under the name of the sense of presence 
I quote here from one of my respondents who is certainly typical 
of a great many religious people “ I have many experiences 
that to me mean God’s presence, although I cannot describe 
them One Sunday I was discouraged thinking no one cared 
for a beautiful bouquet I placed on the altar. As I turned to 
walk away a light seemed to descend on my head, filling my 
soul with sweetness God was there and accepted my offer- 
ing I wept, feeling unworthy, yet so glad of God’s love.” 
Perhaps one ought not to be dogmatic about even a case of 
this sort And yet it seems clear enough that no further ex- 
planation here is needed than that to be found in an emotional, 
simple, and suggestible nature molded since childhood by the 
common idea that religious feeling is always a sign of the pres- 
ence of God 

But while imitation and suggestion will explain a large part 
of the experience m question, they fall short, in my opinion at 
least, of being a complete and adequate explanation The case 
]ust cited, while typical of a large class of religious people, is 
very far from being typical of mysticism aa a whole. The 
reader of this book will recall many cases in which the sense of 
presence was, to say the least, very much less easy of explanation 
than m that of the woman and the bouquet And even if it 
he granted that the mystic’s idea of God’s presence is always 
due to social education, 4;he intensity of the esjtenence that 
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God is present is hardly to be accounted for so easily. If 
■we may trust the mystic’s word at all, the experience is a very 
different thing from the idea , and while, very possibly, the idea 
must be there before the experience can come, something else 
must be there too. As Delacroix puts it • 

“ The mystic tradition explains the search of the mystics, but 
it would not suffice to transform it into experience it the search 
itself had not been the sign of a particular aptitude Eor it 
18 not a question of understanding a doctrine but of experienc- 
ing a certain condition , ai'd whatever be the power of sugges- 
tion in the case of a doctrine, it certainly is not able to create 
out of nothing a payeliical nature which shall transform the 
doctrine into a state of the soul ” This psychical nature, this 
state of the spirit, the mystics call intuition, in contradistinction 
to meditation “ The appearance of .spontaneous intuitions 
which occupy and dominate the consciousness and may by 
repetition form almost a habit, and by linking themselves with 
each other fonn almost a continuous intuition, clnaracterize the 
mystics very exactly, and no external tradition could pass into 
them if they did not already jiossess this mode of consciousness, 
which IS in fact at the very basis of the mystic tradition it- 
self.” “ 

Education and suggestion, then, constitute a partial, but only 
a partial explanation of the my.stic consciousness For a full 
and complete explanation wo must go deeper than this I do not 
think that psychology is yet ready to give this explanation in 
any detail But if it is ever to be fully made out it must be 
sought pretty far down in the less superficial parts of our psycho- 
physical being Intuition and instinct are closely allied, and 
the mystic sense is in some respects similar to both It is 
the expression of the religious attitude and demand of the 
race And the full explanation of it, if it is ever found, will 
involve not merely the acceptance of suggested ideas, but much 
of our emotional and volitional nature, the fringe region of con- 
sciousness, and perhaps also the unconscious and instinctive re- 
gions of our being It is hardly to be expected that such a com- 
plete explanation will be made out for several generations at the 
earliest. For various lines of psychological investigation bear 

la Op cit , pp 359 and 361 ' 
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upon it. If, for instance, the existence of telepathy could be 
demonstrated and its laws formulated, it is conceivable that a 
great deal of light might be thrown ou our problem And the 
various facts that are gradually being discovered about the sub- 
conscious, multiple personality, association, emotion, etc , 
may all have their contributions toward any possible answer. 
Our problem and our data are exceedingly complex, and no sim- 
ple formula or phrase such as “ auto-suggestion ” and the like 
can be really satisfactory. 

It is of course possible that even if all the relevant psychologi- 
cal facts were known we should still be unable to formulate the 
facts of mysticism into regular laws, or that even with some 
kind of formulation there would still remain evident gaps be- 
tween the facts as formulated From this we might conceiv- 
ably be led to accept the hypothesis of Miss Underhill or of 
James (m some modified foim) as the most probable meta- 
physical view. But be it noted that in the last analysis these 
attempts at a mediating position cannot he called scientific, they 
are hardly more scientific in the strict sense of the term than is 
the frankly supernatural view For the appeal that they make 
18 , after all, an appeal to hypothetical events that are essentially 
imverifiable in human experience A position such as that of 
James or of Boutroux may indeed he a peifectly good meta- 
physical hypothesis and it might be put in such a way as to be 
consistent with a naturalistic desciiption of the facts. The 
mystic experience may indeed be significant of something beyond 
itself, and the inetayiliysical question whether a materialistic or a 
spiritualistic Weltanschauung is most consistent with it and most 
satisfactorily explains it is still an open question. But it is a 
question upon which science cannot take sides And since sci- 
ence as sucli IS limited to the description and generalization of 
human experience, we are forced as psychologists to make use of 
the “ naturalistic ” view (which does not mean the materiahshc 
view), no matter how firmly we may be convinced that an 
ultimate metaphysical explanation would quite transcend our 
naturalistic description 

But did I go too far in admitting, as I did a moment ago, 
that the mystic’s experience may be significant of something be- 
yond itself? May it indeed still be possible that, tbotigh 
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psychology is bound to confine itself to the psychic state as such 
and its relations to other forms of human experience, the 
mystic’s interpretation of his experience is still, in some re- 
spects at least, literally true * — that he actually does, in some 
sense, apprehend or come into contact with, an encircling spir- 
itual world * — Some psychologists would certainly insist that 
we have no logical right to such an hypothesis Professor 
Leuba, for example, as I understand him, insists that the only 
kind of God logically thinkable is an Absolute who never does 
anything, but merely always does everything and who, there- 
fore IS no more to be found in the workings of the mystic’s con- 
sciousness than in the roaring of the sea It is the purpose of 
that very able Eleventh Chapter in his “ Psyehological Study of 
Seligion ” to show that “ inner experience ” cannot be regarded 
in any sense as evidence of the existence or presence of God 
“ To make ‘ inner experience ’ the only source of religious 
knowledge means,” he insists, “ a surrender to psychological 
science ” “ And bv a surrender to psychological science he 
means a surrender of all transcendental reference He quotes 
Ribot and Flournov to the ctfect that when dealing with re- 
ligious feeling psychology “ is incompetent in the matter of its 
objective value,” and he adds “ Professor Flournoy is right 
if the God of religion is really the Metaphysical God, Infinite, 
Impersonal In that case science is certainly incompetent 
But if, on the contrar\, the object necessary to the religion of 
Professor Flournoy’s auditors, and to religion generally, mani- 
fests himself directly to human consciousness, if he reveals him- 
self in human experiences, and if faith in him is based upon 
these facts — then he is an empirical God and belongs to 
Science ” 

In putting the matter thus I cannot think that Professor 
Leuba means his words to be taken literally. The God whom 
modern theologians consider demonstrated, or made probable, by 
religious experience, surely can in no sense be said to “ belong 
to Science ” For by hypothesis He could nevei be a scientific 
object, but only a proposed explanation of various psychological 
events.** Doubtless Professor Leuba’s meaning, more exactly 

1* “ A Psychological Study of Religion,” ^ 256 
Ibid , p 246 

i«One might even go further and maintain with Pacheu that to insist 
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exprsssed, is that the supposed evidence for such a God should 
oe dealt with, not by the theologian but by tbe psychologist, and 
that He could be argued to as an explanation of experience 
only on condition that all strictly scientific explanations of the 
experiences in question failed This, in fact, comes out clearly 
in more than one passage in the chaptei referred to, as in the 
following “ Should God act in this manner [i e as a cause of 
particular ideas or emotions] nothing ought to be easier than to 
show in the life of feeling and of thought disturbances not de- 
pending upon known natural causes Tbe student of the re- 
ligious life would be in the position of the astronomer who 
knows that certain stars are affected by forces of which he does 
not yet understand the source The fact is that, in proportion 
as psychology adiances, the apparent anomalies of the religious 
life are more and more completely explained according to known 
laws ” “ I trust it has become clear that the hope to lift a 

theology based on inner experience out of tbe sphere of science 
is preposterous since whatever appears in consciousness is ma- 
terial for psychology A theology that should remain 

within the domain accessible to science would be limited to a 
mere description of man’s religious consciousness and would be 
deprived of the right to any opinion on the objective reality of 
Its objects and on tbe universal validity of its propositions ” 
There can, I think, be little doubt that Professor Leuba, m 
most of his positions, is perfectly unassailable If tbe existenoe 
or presence of God is to be proved by an analysis of ‘ inm t 
experience,’ it is the psychologist who must do it , and it 
vain to talk of any psvcbological or scientific demonstration < 
the kind until tbe psychologist acknowledges that it has bet i 
accomplished And if the psychologist can explain all tl 
facts of the religious consciousness by scientific Jaws then thei 
18 no psychological proof of God’s presence aod infiuence i 
our lives. To be sure, psychology is still a long way from an 
such universal explanation, and it seems likely enough that m 
such complete explanation may ever be attained. Still, th^ 

upon an atheistic explanation as at the same tune scientific and ultimate 
IS neither phi losophical nor scientific but pure dogmatism ( See “ L’Ex 
penence Mystique,” p 303 ) 
ir P 242 * 
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possibility of such an explanation — at any rate in the present 
condition of our ignorance — should not be left out of account. 

But neither should we leave out of account the sort of thing 
a psychlogical explanation is It will not do to go back to the 
pre-IIumian notion of science, which puts it quite on a par 
★ith mathematics The universality and necessity of science 
to-day 13 rather a pragmatic postulate than an axiom or logical 
principle And the only sort of explanation it can offer is, in 
the last analysis, merely a desciiption of what it has regularly 
found. Particularh m psychologv do we see the great chasm 
lying between mathematical principles and so called scientific 
laws ” The “ Laws of Psychology ” can hardly be stated ex- 
plicity without a wmk, and I sometimes feel that modem psy- 
chologists are in much the same predicament as the augurs of 
Cicero’s time For there is an undeniable chasm not only 
between mathematics and the physical sciences, but also be- 
tween physics and psychology And there are many philoso- 
phers and psychologists — and it would seem a steadily increas- 
ing number of them — who believe that there is a reason for this 
chasm For in the opinion of these thinkers the ob]ect which 
psychology studios is in natuie essentially different from the 
^bject of the physical sciences Psychology, in fact, seems to be 
a mixture of two sciences, or to have at least a two-fold subject 
matter It is m part a description of certain psychical pro- 
cesses which are directly connected with certain physiological 
processes and wbich therefore obey the laws of the bodily 
mechanism, and it is also a description of the way in which 
persons mually think and act '* Such a view of the task of 
psychology is, I confess, not the orthodox view m most psycho- 
logical circles, hut it is a view held by many individual psychol- 
ogists and philosophers, and one which (whatever else may be 
said of It) is essentially empirical, undogmatic, and close to 
the facts. 

If this view be true, then the “ explanations ” of psychology 

1* Views of the nature of psvthology aimilar to that here suggested will 
be found m W McDougall’s ‘Body and Mind” (London, Methuen 1916), 
paastm, in Calkins’ "First Book m Psychologv” (New York, Macmillan 
1910), and her various writings on the self, in Ogden‘8 ‘‘Introduction 
to General Psjchology” (New York, Lon^ans 1910), Cthap XV, and 
in Coe’s “ Psychologj of Religion,” Chap II 
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will be only the most general sort of description, since the ac- 
tivities of personality, by their very nature, can be psychologized 
only in a most superficial way This, however, by no means 
does away with psychology Inasmuch as even free personali- 
ties are more or less alike, and since all human persons are com- 
pelled to make use of the same sort of physiological machine, 
their customary activities and experiences will be capable of 
description in generalized language And this geneialized 
description — which is psychology — would still hold even if 
these selves were surrounded by a non-human spiritual world 
with which they had actual commerce. This spiritual world 
from which “ saving experiences come,” could indeed never be 
the object of psychology and could never be scientifieally proved 
to exist except through the complete failure of psychology in 
some one particular spot But the real influence of such a 
world or such a God upon the minds of men is in no wise incom- 
patible with any descriptions of human experience which psy- 
chology has as yet given us or seems likely ever to give. 

Possibly I can make this clearer by an illustration Let us 
imagine the human organism always played upon by light, or 
let us picture the human race as living always m conditions 
such as those that now obtain in the north arctic regions dur- 
ing summer. Let us suppose, moreover, that the majority of 
men are blind and that only a few see When, now, the eyes 
of one of these seers are open, or he is not in some way shading 
his retina, he will be constantly receiving light sensations In 
investigating these very interesting experiences your strict 
psychologist, who is seeking to frame an exact scientific account 
of the psychic life of one of these unusual individuals, would, 
of course, coi relate the light sensations with raised eyelids, and 
their cessation with closed eyes Light sensations, he would 
say, are the invariable accompaniment of open eyes , they are, in 
fact, a “ function ” of open eyes. The principle of single differ- 
ence could be applied with exactitude to show that the opening 
of the eyes was the cause of the light sensations, and fully ex- 
plained them (in the psychological sense), — no reference being 
needed to the sun or the ether waves or any other outer source. 
The naive,aeer, innocent of the ways of science, might indeed in- 
sist that he saw the sun, and not merely his own sensations. 
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but the psychologist would assure him that he mistook his sen- 
sations for something objective, that, in fact, he was substituting 
interpretation for description, and that the only verifiable and 
scientific fact was his sensations of light These, he would 
add, were fully described, generalized, and therefore explained, 
by the scientific law correlating them with a certain condition 
of the organism — namely raised eve-lids, stimulated retina, 
afferent impulse in the optic nerves, and stimulation of the visual 
centers in the occipital lobes It the naive seer were still un- 
satisfied, the psvchologist could challenge him to see light with 
his eyes shut or to fail to see it with them open, or to point out 
a single element in his experience not accounted for by the 
psychological formula 

Both seer and scientist would be right The psychological 
explanation would be complete (in its own wav and within its 
self-imposed limits), and it would be vain to seek to prove the 
objective existence of the sun by breaking down the psychologi- 
cal correlation of light sensation and organic condition And 
yet It would be true that the scer saw the sun 

May it, then, perhaps be that the mysties are the seers of our 
world, and that whenever they open the eyes of their souls, the 
Eternal Light pours m, and that though we blind ones leamedlv 
describe, generalize, and explain their experience by regular 
psychological law's which take account only of the psycho- 
physical organism, still the light is really there and the mystic 
apprehends it directly, even as be savs^ Tins question is not 
for psychological discussion But I think we may say at least 
this much that wliile the psychology of religion must have a 
free hand, and while it is hopeless to look to it for a proof of 
anything transcendent, nothing that it can say should prevent 
the religious man, who wishes to be pcrfectlv loyal to logic and 
loyal to truth, from seeing in his own spiritual experiences the 
genuine influence of a living God 

The question we hare been discussing is certainly an import- 
ant one and very worthy of study Yet it must be confessed 
that our investigation of it has thrown hut little light, except 
in a negative way, on the question with which we started out — 
namely the place and value of mysticism We have indeed 
learned that m ysticism is neither to be prized nor to be dt spised 
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bec§jiag_fllita.f)rieiTi, tliat, its vnkeaaJxL be dfiterminpH rtn usp" 
Jamea’s phrase) not by its roots but, bv ita fruits Whatever its 
cause, it 18 (as the pragmatists would say) what it is Icnowtuu- 
Hence to determine in more positive fashion its place in religion 
and its value in life we must take up a more direct considera- 
tion of its characteristics and its consequences 

And first of all, the question presents itself, To what extent 
IS mysticism a pathological condition, and how far is it nor- 
mal 2 On a question of mental pathology certainly no one can 
speak with more authority than Professor Pierre J anet, and we 
may, therefore, profitably consider first of all his opinion on 
this matter. Professor Janet formed liis conclusions largely 
on the basis of his direct observations of the ecstatic whom he 
studied at the Salpetriere In her ecstatic phase “ Madeleine ” 
presented symptoms suggesting hysteria yet differing from it in 
some important respects, while iii her periods of dryness she 
seemed much more closely allied to the " scrupuleux ” In 
spite of her burning altruism she had a great dread of the 
world, a corresponding weakness of will and of the attention, 
and a consequent inability to attain to the full sense of cer- 
tainty and reality Like the historical mystics we have studied, 
she suffered frequently, in her periods of dryness, from doubts 
and the loss of the sense of reality The question which pre- 
sented itself to Professor Janet was therefore how to diagnose 
a case which seemed to be half way between hysteria and scrup- 
ulosity His final conclusion made the latter the more fun- 
damental of the two, the ecstatic condition being regarded as a 
temporary relief from the chronic sense of unreality, and its 
intense joy being due to the contrast between it and the patient’s 
more habitual psychosis The sti iking similarity between 
Madeleine’s ecstasies and those of the nistorifal mystics, and 
also that between her periods of dryness and theirs, led Janet to 
apply his diagnosis of her case to all the ecstatics , ^ nd he there- 
fore concludes “ The ecstatic is a scrupuleux who tends to- 
ward hysteria, and who now and then approximates it without 
ever quite reaching it ” 

In this view of mysticism Professor Janet is by no means 

i»“Une Extatique” Bulletan de I’lnatitut Psychologique International, 
I, esp pp 238-240 
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alone. Murisier, from whom so much has been quoted in the 
preceding chapters, and who had a rather remarkable gift of 
keen psychological analysis, regards mysticism as essentially a 
process of pathological “ simplification ” and therefore as one of 
the two great maladies du sentiment religieitx The mystic 
lat the very beginning of his course is somewhat abnormal, his 
conscious life is characterized bv an exaggerated and distressing 
(incoherence and instability and also by a great longing for unity. 
jUnity he seeks by a process of elimination One thing after an- 
' other — impulse, thought, emotion, — is stripped off, till at last 
the poor consciousness is bereft of almost every natural human 
possession and a state of monoideism sets in, to be followed 
by a pure emotional state and the unconscious trance Thus 
at last, and for a brief interval, is the pain of incoherence al- 
layed and the peace of inner unity won Thereafter this peace, 
which IS found alone m the ecstasy, becomes the mystic’s one 
goal and his constant thought 

Much the same general view of the pathological nature of 
mysticism is held by numerous other psychologists and physi- 
ologists Tn Maiidsley’s opinion, the mystic intuition, when 
not simple imagination and self-delusion, is ordinary delir- 
ium Charbonnier regards mysticism as an aberration of the 
digestive apparatus due to fasting Mane considers it of 
the same type as obsession and delirium, and explains it by an 
ingenious theory, borrowed from Meynert, according to which 
ancestral ideas and practices are inherited by all but he dormant 

20 “ Les Maladies du Sentiment Relipieux^’ Chop I 

21 ‘'Natural Causes and Supernatural Seemings” (London, Tnibner 
1897), Part 111 

22“Vovon8 ce que rapporte I'histoire des mystiques concernant leurs 
maladies Causes pr^sdisposantes J^s aliments, de la plus tendre en 
fance, sont tir^s evclusivement du r^gne vegetal Le d#faut de viande 
porte une atteinte fOcheuse non seulement aux activit^s physiques de 
i’homme, mais fl. ses facult^s sup^rieures Prodromes app6tit languis* 
sant, appauvnssement du sang, tendance h la melancolie et k la medita- 
tion S^mptomes On remarque unc perte complete d’app4tit qui dure 
parlois un mois, des n^vralgies multiples et tr^s rebelles Les secretions 
se font mal, la transpiration se supprime La constipation, I’absence 
d’unne temoignent que les functions de nutrition sont arrfet^es Souvent 
des h^morrhagies pulmonaires et cutan^s, d^lire Mille hallucinations 
appanssent T^e malade entend et vort des personnages invisibles ** P 
Charbonnier, “ Maladies et Facultes Diverses^des Mystiques M6moire pre- 
sents a I'Academie royale de medicine de Belgique,” pp 222-23 
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in the subeonscious of the normal mind, while in the mystic and 
other abnormal individuals they are roused from their uncon- 
scious slumbers by some derangement of the higher centers 
In like manner for Binet-Sangle practically all the mystics are 
degenerates of one form or another, Jesus in particular being a 
paranoiac 

In considering this question for ourselves we shall first of all 
recall to mind the distinction, so often emphasized, between the 
milder and the more extreme forms of mysticism. Of course 
none of the distinguished writers whom I have just quoted 
means to maintain that the mysticism of the common-place 
type, described m Chapter XVI, is pathological Doubtless 
they would consider it a case of milf self-d elusion, but self- de- 
lusiqn 18 , unfortunately, too common a thing to he called ab- 
normal It IS only the ^mystics of the more intense type to 
whom these writers refer — the noted historical mystics” 
and all others who display the characteristics described in the 
preceding three chapters These they consider essentially 
pathological and as belonging to the same group as the hysterics, 
the scrufuleux, the alouhques, etc 

Now our study of mysticism m this more intense form has 

23 “ Mysticisme efc Folie/’ pp 126-131 Cf. esp , the following "Mai 
gr^ la diversity apparente des d4it6s invoquees par les d^lirants, on peut 
ramener ft deux groupes dee d<^it4e miees en cause scion que ce sont des 
ftspnts malfaieante ou bien veillante dieux ou diables Or, en soznme, 
revolution de I’ld^e diabolique depuis le XVIIe simple peut se r^sumer en 
un mot Le diable a vaincu II n’y a plus de posaeHSion par lee 
mauvais anges Mais il reste encore la possession par les bons angee 
Ce qui au XVIIe siftcle aurait lait brfVler, aujourh’hui sanctifle 
Saintes ou possed^s, peu importe Nous savons qu’elles sont tout simple^ 
ment des malades,” pp 130-131 

24 This 18 the thesis of hie most recent work, "La Folie de Jesus” 
(Pans, Maloind 1910) His conclusion as to Jesus is as follows “ Ce 
€tait done atteint de paranoia religieuse, de tlviom^galomanie 11 
But, surtout dans la premiere pdriode de son delire, des hallucinations de 
nature rehgieuse hallucinations visuelles hautes et lumineuses, exoaudi 
tives verbalcs, kmesth^siques verbalcs avec automatisme, a^roplaniquea, 
lea unes consolantes, les autres terrifltuites, celles-ci se groupant de faoon 
ft constituer le syndrome de la d^monomanie externe En tout ceci Jdsus 
ne difT^rait point des thftomdgaloTnanee observes avant et api&s liu de ces 
agit^s qui troubUrent le monde jusqti’au dix neuvieme si^cle et qui ne se 
rencontrent plus que dans les maisons de santft et dans les asiles " Vol 
11, pp 609-10 No comment here is needed The reader will probably 
judge for himself that the leirned alienist is himself not altogether free 
from paranoia 
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certainly indicated that there is a great deal of t ruth in thi s 
contention. In the first place it cannot he denied that many of 
theT^ser ecstatics have been simple cases of mental pathology, 
differinglfrom other unfortunates only in the fact that their par- 
ticular kind of insanity had a religious tinge The books on 
psychiatry are filled with reports of weak-minded and degener- 
ate men and women who see visions, hear voices, and experience 
emotional thrills quite similar to those described by some of the 
mystics.*® Nor can it be denied that there is something patho- 
logical in the experience of many of even the great mystics So 
true IS this that the mystics tliemsclves, far from denying it, are 
the first to recognize and call attention to it Many of their 
visions and locutions and impulsions they brand as temptations 
of the E vil One, or sometimes call them frankly hallucinabons 
But to sa y that the great mystics are therefore to b e cla ss ed as 
hyster ics, e tc^ia.a-i:ci:y different matter Surely one may have 
an occasional headache without being an invalid , and not even 
a fever delirium and an hallucination should class one among 
the insane (Jloreover, although a superficial view of some of 
the unusual experiences of these greater mystics reminds one of 
aboulia, idee fixe, hysteria, etc , a closer examination shows cer- 
tain very important difference^) Many of the mystics certainly 
' have been subject to hallucination, and to a narrowing of con- 
sciousness similar to the initial stages of the hypnotic trance — 
as described in the previous chapter , but, as Leuba has so well 
shown. It IS a mistake to regard them as cases of aboulia or vdee 
fixe, or “ simplification ” *" The great mystic is not troubled 
with the chaotic turmoil of ideas, from which the " douteurs ” 
and the “ scrupuleux ” suffer Murisier’s description of the in- 
stability and incoherence of the mystic’s consciousness, while it 
18 applicable to some of the more abnormal cases, certainly does 
not apply to the majority The mystic seeks to simplify not 

To seek to determine the exact mental disease to which the mystics are 
subject would be futile, both because different mystics show so many 
different kinds of symptoms, and al'^ because it is bo unsatisfactory to 
attempt any exact classification of mental diseases with hard and fast 
lines between them Cf Dubois, “Tlie Psychic Treatment of Nervous 
Disorders” (New York, Funk and Wajjnalls 1907) 

2« “ Tendances fondamentales des Mystiques Chretiens,” esp pp 28-30 
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Ins ideas but his impulses- and to bring them all into harmony \ 
With what hej:egards^a8,the-wiH-of-God 

Nj pr can the mystics be writte n down as pathologi cal because 
of their “ mono ideism ” and their “ sugge stibility.” In one 
sense, as Boutroux has pointed mit, these two yorda character- 
i ze exce^ V nt^y rrnia<-i» . ’ y But in this sense they char- 
acterize every earnest life “ The man of genius, too, is pos- 
sessed by one idea, suggests to himself to find it great and beau- 
tiful, and ends by acting, as it were, automatically according to 
that idea Nor is it only the man of genius, himself somewhat 
akin to the mystic, who offers examples of auto-suggestion and 
mono-ideism These two phenomena are to be met with in every 
man of action, in all who devote themselves to some one cause, 
mission, or task T believe, indeed, that both of them are 
definite conditions of existence for every man who reflects ” 
Here the important thing to notice (which Boutroux does not 
make quite as plain as he might) is that the auto-suggestion and 
mono-ideism of the great mvstie are more nearly related to 
those of the man of action, than to the pathological conditions 
of the same name found in degenerates This will be clearer 
if we compare the mystic more specifically with the hysteric 

^ome ot the great mystics have probably had touches of hys- 
teria at certain crises in their careers But if we take their 
lives and activities — in short their mysticism as a whole — 
they present a very marked contrast to the hysteric^ Both in- 
deed are very suggestible, but the hysteric is subject to all 
sorts of haphazard suggestions, from without and from within, 
whereas the Christian mystic is dominated constantly by the 
sef/-suggestion of a determined will bent on the pursuit of 
righteousness The flabbiness of will and the disintegration of 
the personality which are so characteristic of,the hysteric are 
certainly the ,a8t things to be found m the great Christian mys- 
tics In fact perhaps nothing more distinguishes them than 
just this strength of will, this determination to unify their lives 
and direct their activities according to the divine purpose 
Their very physical and nervous weakness, when it appears, 

21 Boutroux, “ Ihe Psychology of Mysticism,” Am Jour of Etluct, 
XVIII, 19S , 
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only shows this in clearer light Weakness of the body, ex* 
hausted nerves, a touch of hysteria, a “ temptation of Satan,” 
these they recognize as being there only to be overcome.®* 
“ These great conquerors of souls conquered themselves first of 
all They discipline what Maine de Biran calls the mechanical 
or the organic, they overcome the wildness or the excess of their 
neurotic constitution, they inhibit or make use of the super- 
abundance and the irrationality of their emotional excitability, 
they impose a rational plan upon their automatisms, they adapt 
nervous and psychical activities to an end which they pursue 
With all their zeal soul of the mystic has a richness of 

\ intuition and of action which sometimes goes to the extent of 
1 delirium , but the power of adajitation to life, and the intelli- 
gence which stands back of the intuition, distinguish the order- 
I mg of the mystie life from that of the really delirious 

It IS even possible that the ecstasies of the mystics, pathologi- 
I cal a« they seem to us, may not always have been altogether dis- 
advantageous but may have added an insight or an inspiration 
1 which was needed for the full development of the mystic’s life 
I and activity I do not say that these phenomena are on the 
whole desirable — m fact I am convinced they are not, but 
I am not sure that the question is altogether so simple as at 
first It may appear It is easy to say without furtlier investiga- 

28 Cf .foly, “ Psychologie des Saints,” pp 109-126 “Ainsi done, les 
grends saints peuvent ressentir dcs phCnom^nes pathologiques dont un 
doctew eu maladies nerveuses eat fort tentC de s’emparer Maia ces acci- 
dents lie en triomphent, et comment ’ Par le qui leur reste d’une forte et 
aaine organization ? Pent Stre ' Maia beaucoup plus encore par leur vo- 
lont^ orient^e sur le devoir, par lliabitude qu’ils out prise de ae vamcre 
at de tirer parti de tout ce qui leur arrive de plus douloureux ou de plus 
humihant,” p 122 

D^croix £tudes d’Hiatoire et de Psychologie du Mystieisme,” p. 
344 The marked development and importance of the mystic’s will needs 
especial emphasis as it is so completely overlooked by the popular view of 
mysticism The mystic is freijnently pictured as a weak, sentimental 
creature with little will power, but excelling in intellectual abetractione 
The use of the technical words " meditation ” and “ contemplation ” by 
the mystics and the writers on mysticism has doubtless had much to do 
with this, and of course some of the mystics have been weak and some 
philosophic But the great mystics, and many of the lesser ones, have 
been strong and (m their own way) practical, and as a rule their 
meditation” and “contemplation” have been far from mtellectual — 
as the preceding chapter shows Cf, furtier, Montmorand, “ Des Mys- 
tiques en dehora de I’cxtaee,” Revue Phil , LVIII, 602ff 
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tion, Ecstasy is abnormal and the abnormal is always and in 
every respect bad But a life-loi^ student of mysticism like 
Baron von Hugel can ask, “ Would that particular temperament 
and psycho-physical organism congenial to Sister Lukardis, to 
Catherine Fiesca Adorna, to Marguerite Mane Alacoque, and to 
Isaac Hecker, have — taking the whole existence and output to- 
gether — produced more useful work, and have apprehended 
and presented more of abiding truth, had their ecstatic states 
or tendencies been absent or suppressed ? Does not this type 
of apprehension, this incubation, harmonization and vivifying 
of their otherwise painfully fragmentary and heavy impressions 
stand out as the one thoroughly appropriate means and form 
of their true self-development and self-expression, and of such 
a showing forth of spiritual truth as to them — to them and not 
to you and me — was possible ? ” 

Von Hugel believes that during their productive periods the 
ecstasy was to the mystics a source of bodily strength And he 
adds “ if after this, their productive period, some of these per- 
sons end by losing their health, it is far from unreasonable to 
suppose the actual alternative to these ecstasies and this break- 
up, would for them have been a life-long dreary languor and 
melancholy self-absorption, somewhat after the pattern of St 
Catherine’s last ten preconversion years Thus for her, and 
doubtless for most of the spiritually considerable ecstatics, life 
was, taken all in all, indefinitely happier, richer, and more 
fruitful in religious truth and holiness, with the help of those 
ecstatic states, than it would have been if these states had been 
absent or could have been suppressed ” 

One cannot too constantly keep in mind the fact that there 
are several different kinds of people in this world, and that what 
for one would constitute ideal conditions 'of productivity would 
for another result in a cramping and deadening of all spiritual 
life We common-place people are always in danger of think- 
ing that just because we are in the majority we are therefore the 
norm for all, and that what is best for us is best for the insig- 
nificant minority as well But it is certainly possible that for 
unusual personalities, like a St Francis or a St Teresa, unusual 
experiences may work the,birth and unfolding of larger powers 
so “ The Mystical Element in Eehgion,” Vol II, pp 68-69 
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and the beginning of a deeper insight than we self-satisfied, 
“ normal ” people ever possess 

For the value of mysticism is hardly to be determined by 
pointing out that ecstasy is “ abnormal ” When an expression 
like this IS used to settle everything, as the last word on the 
subject, one feels like responding What of it ? — or at least 
like asking what is meant by the “ normal ” If the normal 
is simply the usual, then douhtless ecstasy i s abn ormal, and so 
is genius and holiness But it we seek some more illuminating 
andTlIlitful definition for our terms we shall probably be driven 
to the pragmatic view -that the normal is that which produces 
desirable results If this be-so, then the extreme forms of mys- 
ticism are just as normal and just as abnormal as they are 
found to be Liki' everytlinig else they~ard to be judg ed by their 

i^mts -This, in fact, Ts the test usedTiy the great mystics them- 
selves to distinguish the demoniac from the divine, — as the fol- 
lowing very typical (piotatioiis from St Teresa’s autobiography 
indicate. “ I found myself through these words [i e the words 
of the Lord] alone tranquil and strong, courageous and con- 
fident, at rest and enlightened I felt I could maintain against 
all the world that my prayer was the work of God ” “ I could 

not believe that Satan, it lie wished to deceive me, could have 
recourse to means so adverse to his purpose as this, of rooting 
out my faults and implanting virtues and spiritual strength 
for I saw clearly that I had become another person by means 
of these visions ” ‘‘ I was in a trance , and the effects of it 

were such that I could not possibly doubt that it came from 
God ” St Teresa never tires of describing in enthusiastic 
tones the value ^r life of thosnncatgtic exp erien ces which she 
regards as divine “ Often, infirm and wrought upon with 
dreadful pains before'the ecstasy, the soul emerges from it full 
of health and admirably disposed for action. . After such a 
favor the soul is animated with a degree of courage so great 
that if at that moment its body should be torn to pieces for the 
cause of God, it would feel nothing but the liveliest comfort. 
Then it is that promises and heroic resolutions spring up in pro- 
fusion in us, soaring desires, horror of the world, and the clear 
perception of our own worthlessness ’’ 

“ Vie,” p 229 
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In like manner St. J ohn of the Cross writes of these mystic 
experiences • “ They enrich the soul marvelously A single 

one of them may be enough to abolish at a stroke certain im- 
perfections of whicli the soul during its whole life had vainly 
tried to nd itself, and to leave it adorned with virtues and 
loaded wi*h supernatural gifts . . . Invested with an invinci- 
ble courag", filled with an impassioned desire to suffer for its 
God, the soul then is seized with a strange torment — that of 
not being allowed to suffer enough ” 

Testimony of this sort, coming as it does from those who 
know whereof they speak, must be given a good deal of weight 
in making up our final decision as to the value of ecstasy It 
shows plainly that the great mystics have a very proper notion 
of tlie test of value Does it also show that the value of the 
ecstasy is as great .as thev think it? Before accepting their 
view wo should subject it to cari'ful scrutiny Are the “ super- 
natiiial gifts” with which the ecstasy “adorns and loads” 
the soul of such a sort as to si'cm to ns altogether desir- 
able? Does the courage which is gaint'd from the experience 
usually lead the nivstic to the actual performance of socially 
valuable deeds, or does most of it evaporate in an emotion of 
courage ? Doubtless Murisier’s accusation that mvsticism is an- 
tisocial IS an extreme statement and could easily be refuted from 
the lives of certain carefully selected mystics such as Teresa 
and Tauler, but if we consider the rank and file of the ecatatics, 
IS there not a great mass of evidence in its favor * x\nd if Muri- 
sier and the pathologists have exaggerated, what shall be said 
of Miss Underhill and the romanticists ? 1 trust I shall not be 
accused of lack of an initial sympathy for mysticism, but I must 
confess that the emphasis laid by many writers of our times 
upon the practical efficiency and the original insight of the 
ecstatics seems to me to go altogether beyoiid the facts. Mrs 
Burr, basing her conclusions upon an unusually wide reading 
of mystical literature, insists that the ecstatics as a class are 
characterized by a lack of creativeness and a paucity of original 
ideas, and that what they did accomplish either m practical 
activity or in constructive thought was usually done in spite 
32 Quoted by Jamee, " VanetieB,” p 414 
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of their mysticism rather than because of it°* And if we study 
the subject of ecstasy in a truly empirical fashion and without* 
prejudice, instead of confining our attention to a few bn lalil, 
and “ typical ” cases, I fear we shall be forced to agree in lar •• 
measure with Mrs Rurr ' t 

While Mrs Burr’s presentation of the matter is much neai d 
the truth than is that of many an enthusiastic defender of h 
mystics, however, it must be remembered that it is of J) 
ecstatics she is writing, and that what she says of their exjw n 
enoe and its consequences is by no means to be applied in 
entirety to the less intense form of mysticism. This mi u ' 
type of religious experience, amounting as it often does U j 
more than an emotionalization of the cosmic, may be and "u 
quently is a stimulus to both thought and activity in a way 
the ecstasy seldom is except among the very greatest ( Ih" 
ecstatics uv 

But something further, I believe, may be said even for ar 
ecstatics While, with a few prominent exceptions, their p ft 
tical activity was slight and was probably hindered more t' ',s 
helped by their ecstasies and trances, and while they have i ir 
tributed but little to the world’s stock of ideas, they have '.v 
tnbuted something, directly and indirectly, and the mystics ii 
their entirety have oontribiited a very great deal, to the loftie 
religious literature ot nearly all the great religions It 
mistaken view which legards the expressions of the myst 
and of those who haye been inspired by them as phtlosi i.y, 
and which attempts to jud"e them accordingly Rather they 
should be taken as a kind of earnest poetry. One should add 
at once that while this poetry does not mean to be scientific, it 
does wish to commuiueate to the reader a certain cosmic sense, 
an apprehension of the ultimately real, a suggestion of a spir- 
itual enyironment which though undemonstrable is also irrefu- 
table — a poetry which has not been without its yalue — even 
its “ pragmatic ” value — in the life of the last twenty-five 
centuries Scarcely even the most “ hard-minded ” philosopher 
eonld read over a well-chosen collection of mystical writings,®* 

53 “ Religious Confessions and Confessants/^ pp 341-484 

54 Such, for example, as Buber’s “Skstatische KonfeBsionem '* (Jena, 
Diedenchs IfiOft) or the “Oxford Book of%)ngh8h Mystical Verse” (Clar- 
endon Press 1917) 
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-*nd then study the subtle influences which such expressions as 
I ft whole have exerted upon the thought and feeling, the courage 
ftH( > .happiness, the daring and the humility of the race, without 
,iv(iBdgnizing that mysticism has contributed something which 
“ world would miss 

1 Just how much of the indubitable value of mysticism is due] 
'< the ecstasy is a question which it is impossible to answer 
( inly the ecstasy has contributed something — in part di- 
■ ijtly, much more indirectly But by far the greater part of 
’ contribution of mysticism has been made by the milder type 
jfT 1 by persons who though gifted with a strong and emotional 
ijj fl|e of cos mic valu es have never induigeATn' the excesses of 
gli Scsiillcs Even at its beat the ecstasy is dangerous and 
of te worst IS altogether evil While it is not the totally un- 
ei„ jtive thing that Mrs Burr considers it, 1 can have little 
T .t)t that its dangers are greater than its probable rewards, 
I 1 that it IS a form of experience which should be emphatically 
gouraged 

( have said that mysticism is a kind of poetry It is, how- 
r, at the antipodes from the mere musings of fancy As we 
e seen, it has a message to give concerning the spiritual 

have the direct eMdeuce of Professor Plourno^'e modern mystic 
- show that the ccstawy does contribute something to the conception of 
•d In her own words, the experience in question “a inaugurfi en moi 
nouvellc conception du divin, A laquelie je ne sms pas arriv^e d’un 
' mais qiu me serable maintenant avoir consists A d^gager I'ld^c de 
de toute entra\e dogmatique, de toute formula immuable Avant 
cela, de Dieu une idee toujours la m^me (rut and dried comme 

disent les Anglais) , et |e sens bien, maintenant, combien limitee, gtriqu^e, 
fitait cette conception Puia parce que cela ne changeait pas, cela avait 
presque cess^ d’etre en moi le vivant, le r6el par excellence Lft dedans, 
n4e je pense des profondeurs de ma d^tresse morale, a delate P£xp4rience 
J’ai essays tant de fois de la dfienre, je ne veux pae le tenter une fois de 
plus, tout ce que j'en ai dit n’a jamaia pu en donner une id6e adequate 
J*ai eu dembl^e la conviction tnomphante et irrftisonnSe que c’^tait le 
contact avec ce qui eat, I’approche de la Reality essentielle A chaque foia 
tout en moi a tressaiUi d une Emotion que je n’ai jamais eprouv^e ailleurs 
C*4tait comme Tattouchement sang intermMiaire intellectuel, 

avec ce que je ressentais comme une force divine” (Op cit, p 147 ) 

88 Cf Mrs Herman, “ The Meaning and Value of Mysticism,” pp 134- 
38 

8^ It IS interesting to note that Professor Flournoy’s m 38 tic gradually 
c^me to disapprove of the ecstasy, partly because it helped her in no way 
'to help others, partly because ^he milder form of the experience seemed 
to her increasingly the more thoroughly satisfying 
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environment of man about which it is very much in earnest, 
this connection it is at times faced with the question of persty. 
aJity, and its position on this subject is often uncertain 
often misunderstood The intense conviction which all i,) 
mystics share, that at times man can come into touch with Gcj-, 
tends to bring many to the conclusion that in this communi .. 
the human self is lost or dissolved in the divine “ The ci,., 
ated abyss,” says Taiiler, referring to the human soul, “ lea^ 
into the Uncreated Abyss, and the two abysses become a sing 
unit, an unmixed, divine Being The human spirit loses its^.: 
in the Spirit of God, it is plunged in the Bottomless Sea.” S 
And starting from some sueh view of the mystic experience soiy. 
have gone still farther and concluded that there is really 
human self to be dissolved, but that only the Divine exists - 
and this not as a personality but as an unknowable “ Brahman, 
or a “ sttlle Wuste ” , 

There is one type of mysticism (designated by Ribot , 
Quietist) which certainly tends to inhibit the impulse for se^i 
I preservation and to produce a longing for the obliteration / 
the self. This does not as a rule lead to or suggest suicide ; , 
18 self as a metaphysical entity which the Quietist seeks to 1 ^ 
nd of While the name which Eibot has given this type iij 
drawn from a small school of Christian mystics, it is most com- 
monly met with m India, especially among the Buddhists , aiiu 
its representatives are to be found in every religion and even 
outside of any recognized “ religion ” Combined, however, 
with the desire “ to be nothing, nothing,” there usually goqs, 
as Eibot has pointed out, a longing for union with the Supra- 
personal which markedly modifies the purely negative desire foi 
mere self-obliteration, and makes the Quietist really less the 
enemy of self than on the surface he seems It must be re 
membered, moreover, that this type is only one subdivision ( 
mysticism as a whole 

This latter fact is often forgotten and mj [^ticisTn as such 
frcquently_jLepres ented as destructive of personality, either 
the actual result upon the mystic or~nr the production oi 
pantheistic theory Thus with the usual disregard for ti 

»« Quoted by Preger Vol III, p 219 

s* “ L’Ideal Quietist,” Rev Fhtl for 191^ pp 440-64. 
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rds of the facts and the love of sweeping generalization which 
)m to he the special dangers of writers on mysticism, the au- 
ir of a recent book on the subject tells us, “ The mystic knows 
personal God Personality has limitations, therefore away 
th personality both in God and in man. . The true mystic 
fuses to think of himself as standing before his God as an 1 
a thou but rather as an I to a higher I Or better — he 
ants to be so absorbed, so made one with his God, that there 
rists no longer either 1 oi thou.” 

Statements of this son are so absurdly general and so easily 
ifuted by reference to the history of mysticism that they would 
it be worth noting were they not so common and so influential 
ith those who have studied the subject but superficially. It 
true, as I have pointed out, that many m\ sties have been pan- 
Bistic and it is also true that the communion of the human 
th the divine, which all mystics claim in some degree to have 
Dorienced, tends to break down their belief in the sharp and 
imal division of the two which the non mystical so often re- 
rd as essential to “ orthodoxy ” It is also true that cer- 
in great mystical schools, such as that of Neoplatonism and 
lat of the monistic Vedanta in India, have been pantheistic or 
nave denied the real independent existence of human person- 
ality But in Christianity mysticism has usually been of a 
personal nature , and it is not true - — though it is so often 
thoughtlessly asserted — that even the mystics of India always 
leave out personality The majority of Indian mystics have 
not been adherents ef Shankara’s monistic Vedanta but have 
belonged to the great bhahh schools whose emphasis has always 

K Lehmann, “Mvsticism in Heathendom and Christendom’* (London, 
Luzac & Co 1^10), p 8 A somewhat similar view, though much more 
marded and better expressed, will be found in Professor Watson’s "The 
hilosophical of Religion” (Glasgow, Mac%)hoae 1907), pp 434— 

40 In Professor Watson’s case, however, this is due to his taking the 
-»rm mysticism to denote a certain philosophical point of view For a 
pmewhat similar reason Professor Hall finds little religious or ethical 
•lue in Roman Catholic mysticism, identifying it, as he does, with a 
tain dualistio and pantheistic faith See his "History of Ethics within 
^ fanized Christianity,” p 342ff Miss Sinclair, while very sympathetic 
''^h mysticism, insists that it is essentially monistic and pantheistic — 
'a <;haractenzation which in her view is, of course, laudatory rather than 
the reverse "A Defence of If^ahsm,” Chap VIL 
Cf von HUgel, Vol II, pp 328-29 
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been upon personality. The probability is that the great 
jority of mystics, taken first and last, have been very far fro^' 
pantheistic, and there is nothing in the nature of mystici» 
■which logically involves, or necessarily results in, a loss of belU 
in personality, either human or divine 

Even in those cases where mysticism has been accompanied b) 
a loss or dimming of belief in personality as a matter of theor| 
it is by no means the rule that there is a corresponding loss v 
individuality in practice The mystic, in fact, is in religion thil 
[great individualist He has for himaclf tasted and seen thfl 
[the Lord is good, why then needs he any further witness' 
Tirmly planted on his own irrefutable and immediate experi 
ence, he has an independence in religious matters which his 
neigWiors cannot share, and which makes him relatively care 
less both of the aiithoritv of religious tradition and of the ar- 
guments and attacks of its critics “ What are antiquated 
Mjdhuses to mc^” cries Carlvle’s mystic philosopher “ Oi 
is the God present, felt in mv own heart, a thing which Hen 
von Voltaire will dispute out of me, or dispute into irfo ^ To 
the ‘ Worship of Sorrov/ ’ ascribe what origin and genesis thou 
pleasest, has not that Worship originated, and been generated; 
IS It not /icre? Eeel it in thv heart, and then say whether it 
IS of God’ This IS Belief, all else is Opinion, — for which 
latter whoso will let him worry and be worried Neither shall 
ye tear out one another’s eves, stnigghng over ‘ Plenary Inspir 
ation,’ and such like, trv rather to get a little even Partial In- 
spiration, each of ion for yourself One Bible I know, of 
whose Plenary Inspiration doubt is not so much as possible , nay 
with mv own eves I saw the God’s Hand writing it, thereof all 
other Bibles are but Leaves, — say in Picture-Writing to assist 
the weaker faculty ” 

Repeatedly in the history of Christianity has this reliance 
upon first-hand experience led groups of mystics into more or 
less open disregard of ecclesiastical authority And even those 
who have been obedient and loving servants of the Church and 
have accepted her dogmas and the scriptural revelations as au- 
thoritative, have reinterpreted them in the light of their own 
inner experience Hence the frequent use of symbolism by mys- 

« “ Sartor Resartus,” Book II, Chap IX 
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heal writers Believing himself to have known the Divine at 
Srst hand, the mystic can never again he content with mere 
second-hand reports, coming from without and iinillumined by 
the light within Even the Bible has for him a deeper meaning 
than its merely historical and superficial aspect, and must be 
interpreted in terms of his own spiritual life Unless God speak 
an the soul it is vain to seek what others report of Him. “ The 
outward word,” savs Thomas a Kempis, “ even of Moses and 
the prophets, is only letter, it cannot impart the spirit. Speak 
thou, God, Eternal Truth, speak Thou to my soul ” 

The doctrines of the historical religion which the mystic pro- 
fesses may gam in value to him through his very mysticism, 
being touched into now life by the vitality of his own experi- 
ence But they cannot be again as once they were Either 
they must take on a changed and living aspect, becoming now 
chiefly interpretations of the mystic experience, or else they will 
be thrown aside as no longer relevant to the spiritual life For 
the mystic has forever turned away from mere doctrines, mere 
creeds, mere authorities, “ as one might penetrate into the in- 
terior of the Holy of Holies, leaving behind in the temple the 
statues of the gods And,” Plotinus continues (foi it is from 
him I quote), “ these he would not see again till he eame out 
after haiing had the vision of what lay within, and having com- 
muned there with what was no statue or image, but the Divine 
itself — of which the statues were but secondary copies ” ** 
When the mystic returns from the “ Holy of Holies ” he 
speaks with a conviction and an authority quite unknown to 
those who have gone no further than the temple and seen only 
the statues of the gods It would be a mistake, indeed, to 
affirm that the mystic experience invariably puts an end to all 
doubt Occasionally it happens that a mystic comes to question 
whether there was anything but delusiod in what he had for- 
merly considered the voice of God within him. Thus even St. 

as “ Imitation,” Book III, Chap 2 

a* “ Enneads,” VI, 9, quoted from Bakewell’a “ Source Book,” p 392 It 
IS largely this refusal of Mysticism to base itself upon the historical which 
has led the Bitschlians to their astonishing assertion that there is no 
room for it within Christianity Cf Hermann, “ Der Verkehr des Christen 
mit Gott” (Stuttgart, 1S98), pp 28-29, and Lehmann, “Mysticism m 
Heathendom and Christendom,’* Chap VI 
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Teresa -writes of herself: “She never undertook anything 
merely because it came to her m prayer Although her confes- . 
sors told her that these things came from God, she never so 
thoroughly believed them that she eould swear to it herself, 
though it seemed to her that they were spiritually safe because 
of the effects thereof ” Yet this attitude of suspended judg- 
ment IS certainly rare among the mystics, and the passage 
just quoted from Teresa will hardly apply to the deeper of her < 
mystic experiences Thus she says that in the “ fifth Abode ” 
of the “ Interior Castle,” - — by which she means the more genu- 
inely spiritual stages of the mystic life — “ God establishes him- 
self within one’s soul in such a way that when the soul returns 
to Itself it IS impossible for it to doubt that it has been in 
God and God in it, and this conviction remains so firmly im- 
printed upon one that if one should go for many years without 
being raised anew to this blessed state he could still never forget 
the favor once received, nor doubt of its reality ” 

A touch of mysticism may be quite enough to lend vitality 
to one’s religion, even when in theological matters one has be- 
come skeptical The religious agnostic is by no means an un- 
common type, and is more often met with every year , and it is 
in part the reality and the living force of the mystic experience 
which makes this tvpe possible Many a man of culture and 
intellectual power who is well versed in the science and criticism 
of our day and as a result feels himself unable to subscribe to 
any creed or even to worship with any church, finds springing 
up within him a stream of inarticulate but genuine religious ex- 
perience and intuition which is to him the very water of life. 
Let me here quote from one such instance, — the confession of 
a French agnostic 

“ I seem to feel within the depths of my being an action, a 
presence, in short I seem to be the object, even prior to being 
the subject, of an action that is spiritual This is in part 
a rudimentary, half-conscious belief, in part it is simply the ex- 
pression of a fact, the testimony to a sort of profound and vague 
sensation I tell myself that this sensation may itself be an 
illusion, that there may be nothing real about it apart from my 

45“Vie,”413f 

« “ Le Chateau Interieur ” (Euvres Vol HI, p 469 
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8ub]ectivit;y , but it ts, and that is enough for me to live by. . . . 
It 18 a part of my being and has for the rest of my being an im- 
portance and a value that are supreme — that suffices me. And 
for the rest, I tell myself that the very fact that I possess this 
experience called ‘ religious,’ is a witness in me to the existence 
of the inaccessible reality, of the union within my consciousness 
of the me and the not-me , that in it I have in some measure an 
immediate knowledge of the roots of my being, of a bond be- 
tween me and something else, this ‘ something else ’ being neces- 
sarily self-conscious since it passes within my self-conscious- 
ness. . . . And just because I have become agnostic, and be- 
cause every intellectual formulation of the inaccessible is for me 
simply a representation of the Reality, without any value in it- 
self, I feel myself on solid ground I have the experience there 
within that I have not to act but to receive , that I have not the 
initiative but the duty of waiting and listening, that the source 
of life is beyond the conscious self, for me, tor all men.” 

This man is peifectly capable ot taking the naturalistic point 
of view, of looking at his religious experience objectively and 
seeing that it might quite well be classed as hallucinatory And 
yet the experience for him loses none of its authority, none of 
Its certainty The naturalistic interpretation he deems quite 
consistent and tenable , yet for Ins own part he is convinced that 
the religious explanation is the true one, and his agnosticism on 
most points of creed and theology in no wise interferes He re- 
mains a religious man in spite of his agnosticism, because this 
religious experience of his is his very own, and because it has 
for his life a value that is unique and supreme 

To tho>e whose mystical experience has been of a more intense 
sort, the accompanying certainty regularly rules out all ques- 
tioning “ 1 am as certain as that I live,” says Eckhart, that 
nothing IS so near to me as God God "is nearer to me than 
I am to myself ” A modern mystic, Hr Bucke, writes of 
his own experience as follows “ The vision lasted a few sec- 
onds and was gone , but the memory of it and the sense of the 
reality of what it taught has remained during the quarter of a 

« Quoted from Flournoy, who reports the case at length See his " Ob 
servations de psychologic religieuse,” Archives de Psychologte, II, 327-366 
Meister Eckhart’s “ Mystiiche Schnften ” put into modern German by 
Gustav Landauer, p 96 
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century which has since elapsed. I knew that what the vision 
showed was true, I had attained to a point of view from which 
1 saw that it must be true That view, that conviction, I may 
say that consciousness, has never, even during periods of deepest 
depression, been lost ” 

In similar vein another contemporary mystic, Mr Benjamin 
P. Blood, says in reference to his own mystical insight 

“ This has been my moral sustenance since I have known it 
In my first printed mention of it I declared ‘ The world is 
no more the alien terror that was taught me Spurning the 
cloud-grimmed and still sultry battlements whence so lately 
Jehovan thunders boomed, my gray gull lifts her wing against 
the nightfall, and takes the dim leagues with a fearless eye ’ 
And now, after twenty-seven years of this experience, the wing 
IS grayer, but the eye is fearless still, while I renew and doubly 
emphasize that declaration I know, as having known, the 
meaning of Existence , the sane center of the universe — at once 
the wonder and the assurance of the soul ” 

There is no need of further (jiiotatioii If there were, an 
almost inexhaustible amount of testinionv, drawn from the mys- 
tics of every land and every age, could be easily' adduced to 
show the supreme authority with which “ the inner voice ” 
speaks, the sense of certainty and infallibility whioh the mys- 
tical experience brings with it, to those who have knowm it di- 
rectly The authority of tradition, of Church and Book, often 
— and in our day more and more ■ — loses its force and yields its 
position before the attacks ot rationalism, and leason is often 
at war with itself and results either in agnosticism or in an 
intellectual creed which may or may not stand, but which has 
within It little of the warm life and throbbing joy of genuine 
religion. The authority of the religious intuition, the mystic 
experience, on the other hand, is seldom qiu'stioncd, and it car- 
ries with It the very breath of life In spite of all that intel- 
lectual skepticism can say, it claims foi itself an unfaltering 
credence, and an absolute authority, which is seldom challenged 

se Quoted by James from Dr Bucke’s pnvafelv printed pamphlet which 
preceded hie “Cosmic Consciousness ” See the “Varieties” p 100 

no Quoted bv James m his last piiWishert arliele “ V Pluralistic Mystic,” 
Rtbbert Journal, VIII, 753, and reprinted tn his posthumous “Memories 
and Studies ” 
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And if it ever comes to argumentation at all, there is one argu- 
ment in favor of the acceptance of this inner experience at its 
face value which, to him who has known it, is usually quite de- 
cisive najaely-its- ^lue for life In the words of our French 
agnostic, quoted above, it is “ eno ugh to live hy,” “ it is a part 
of my being and has for the rest (3 my being an" importance and 
a value that are supreme, and that suffices me ” We outsiders 
may classify it learnedly as “ phenomene hallucinatoire , hut 
the man himself knows that it is good to live hy, life-givmg, — 
and " cela me suffit ” 

In our recognition of the new confidence which mvsticisnr 
brings to religion we should be careful to avoid the not uncom- 
mon extreme of regarding it as the only form of the religious 
life There are many good people whose attitude toward the 
Determiner of Destiny, though central in their lives, can hardly 
be called mystical It is surelv a mistake to say, with a recent 
and most admirable writer on mvsticism, that “the man who 
has no mysticism in him is the abnormal man,” and that “ one 
cannot be reallv good without being, in some sort and degree, 
mystical ” Many truly religious people are emphatically 
not mystical and mysticism is by no means essential to religion. 
One may indeed even question the propriety of the oft-heard as- 
sertion that “ mysticism is the heart of religion ” — unless, in- 
deed, one be willing to admit that religion of a very real sort 
mav get on without a heart 

To exaggerate the importance of invsticism is to do it no 
real service Nor will its good name, among thoughtful peo- 
ple, be greatly enhanced by the ardent advocacy it is receiving 
at the hands of many glib talkers and writers to whom philos- 
ophy means theosophy and whose “ New Psychology ” finds the 
solution of all problems in the “ Subconscious ” Possibly an- 
other cause for the ill-repute into which ‘hiystieism is in danger 
of falling IS the exaggerated importance that has sometimes 

11 J W Buckham, “ MTstioism and Modern Life” (New York, Abingdon 
Pres*? 1015), pp 10 J and 105 Tt is only fair to add that Professor Buok- 
ham does not seriously wean to identify religion with mysticism In fact 
he says, in another connection, ''This by no means makes mysticism equiva 
lent to religion One may be religious, earnestly religious, whose faith 
in God 18 — or is conceived be — a rational inference or an accepted 
belief, not an immediate experience” (p 18) 



478 THE RELIGIOUS CONSCIOUSNESS 

(been attributed to feeling by various religious bodies and the 
consequent neglect which the other functions of the mind have 
suffered at their hands ^ Professor Coe, for example, has 
pointed out that Roman Catholicism has usually emphasized 
in its typical saints the sentimental and emotional, while Pro- 
testantism as a whole has neglected the masculine as compared 
with the feminine virtues, and certain Protestant denominations 
have made feeling the one essential in religion. The word 
“ spirituality,” he insists, in its common use has come to mean 
the soft and passive, or oven the unmanly , and it is therefore 
high time that a protest should be made against this senti- 
mental view of religion 

That Professor Coe’s words apply very accurately to a con- 
siderable amount of past and present religious talk is not to 
be denied Yet I for one cannot feel that the danger of our 
becoming too emotional or too contemplative is really very great 
Doubtless there was a time when this was the case, — when other- 
wordliness was taught and activity forgotten But is this really 
the situation to-day’ Will any one who has been to church in 
the last fifteen years seriously affirm that the importance of mys- 
ticism and of the “ spiritual life ” is really being over-empha- 
sized in our pulpits ’ Do not the signs of the times point, in 
fact, quite in the opposite direction ’ Certainly it would seem 
that the chief trend of things to-day is toward practical 
efficiency and “ cash value ” results cThe practical point of 
view whether known as Pragmatism or bv some other title is 
still winning converts in the philosophic field, while Functional- 
ism 18 having things all its own way in psychology Thought 
and feeling, we are told, have at last been shown up in their 
true light as merely tools, means, instruments, while the great 
aim and the only value of life is action As things are going 
at present, therefore, I apprehend that there will be little dan- 
ger, in the immediate future at any rate, of too great emphasis 
on contemplation and mysticisip.^ 

The danger, in fact, seems to me to be chiefly on the other 
side. In our very laudable enthusiasm over action and social 
morality and class equality and hygienic conditions and interna- 
tional policies and tangible results, we are beginning to forget 
See hiB chapter on “ Spirituality ” in his " The Spiritual Life ’’ 
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the inner life of the soul, the quiet turning of the spirit bach 
upon itself, which in the rhythmic life of man is quite as im-^ 
portant as is the outward-going impulse our safe and sane 
and sober fear of emotionalism and sentimentality, we seem 
tempted to disown the spiritual nature which is part of our hu- 
man heritag^ The glow of feeling, the sense of the Infinite, 
the intuition of a Beyond, the aspiration for the more than 
earthly, these are and always must be an important, if not an 
essential, part of religion ) And they are genuinely human as 
well, — as genuinely natural ends as are the biological processes 
of digestion, assimilation, and reproduction It is certainly of 
great importance that we should consider what we and our slum 
friends shall eat and what we shall drink and wherewithal we 
shall be clothed , but there are one or two other things which 
it IS well to seek, and perhaps the “ kingdom of God ” is one of 
them And while manv will respond that the “ kingdom of 
God ” consists just in the proper physical and social conditions, 
I cannot forget that one who spoke with some authority on this 

matter said, “ The kingdom of God is within you ” — -lisar 

In short every age has need of “ the contemplative life,” and 
ours IS no exception to the rule It might, in fact, be main- 
tained that our twentieth century stands in special need of it 
When, indeed, could its importance be more properly empha- 
sized than at a time when Activity is the shibboleth of theory 
and Efficiency the motto of practice, when we are brought up to 
feel that at every moment we must be working or else we must 
be amused, and taught to believe that most real values are to be 
appraised in terms of economic prixliictivity * Even social jus- 
tice and college settlements and industrial democracy and in- 
ternational amity are not enough to satisfy the full warm life 
of the soul The soul needs a larger draft of air, a less circum- 
scribed horizon, than even these excelleift things can give It 
needs a chance for spreading its wings, for looking beyond itself, 
beyond the immediate environment, and for quiet inner growth, 
which IS best to be found in that group of somewhat indefinite 
but very real experiences — aspiration, insight, contemplation 
— which may well be called the mystic life 





